1 
t 
j 
n 
f 


The Evangelical Quarterly 
JULY 15TH, 1953 
EDITORIAL 


THE co-operation of readers of THE EVANGELICAL QUARTERLY 
is invited in connection with a new venture of The Evangelical 
Library. It takes the form of a library of portraits and pictures 
of famous people associated with the work and witness of the 
Christian Church from the earliest days until the present century. 
The pictures will be placed at the service of religious newspapers 
and periodicals requiring illustrations for articles. Friends who 
have lithographs, photographs or other portraits of Christian 
celebrities, which they are willing to donate for this purpose, 
are invited to communicate with Mr. Geoffrey Williams, Evan- 
gelical Library, 78a Chiltern Street, London, W. 1. 


* * * * * 


The discovery and study of the Dead Sea Scrolls have stimu- 
lated further exploration of the caves in the Dead Sea region, 
with astonishingly interesting results. Further portions of 
Biblical and extra-Biblical manuscripts have been discovered 
which promise to throw fresh light not only on the Biblical 
text but also on the general Palestinian background of the 
earliest days of Christianity. We eagerly await more detailed 
information, but reports in the latest issues of the Revue 
Biblique and The Biblical Archaeologist suggest that Dr. A. D. 
Tushingham, Director of the American School of Oriental 
Research in Jerusalem, may well be justified in his forecast that 
“the new manuscripts coming out . . . are absolutely unique 
and they make the initial discoveries of the Dead Sea Scrolls 
seem rather ‘ tame’ by comparison ”’. 


* * * * * 


The latest addition to the Pelican books on archaeology— 
A Forgotten Kingdom, by Sir Leonard Woolley (setting forth the 
results of excavation on the mounds of Atchana and Al Mina, 
in the Turkish Hatay)—contains, among many other matters 
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of interest, one point of special relevance to Biblical history. 
He suggests that the people who produced the pottery known 
as Khirbet Kerak ware (so called because it was originally found 
at Khirbet Kerak, south-west of the Lake of Galilee) were the 
ancestors of the Hittites—to judge from the distribution of this 
pottery from the southern Caucasus to Palestine. They left 
the southern Caucasus in the latter part of the fourth millennium 
B.c., he concludes, and, traversing northern Mesoptamia, 
settled in “‘ the fertile valley of the Amq ” (north of the lower 
Orontes, east of the Gulf of Alexandretta). From there, after 
many generations, they were dislodged by another band of 
invaders, and some made their way north into Asia Minor 
where their descendants founded the Hittite Empire, while 
others went southwards through Syria and Palestine, where 
their descendants were the “ sons of Heth” who figure in the 
narratives of Abraham and Isaac. “In the Old Testament 
Hittites are described as settled in Palestine in the days of 
Abraham, long before the Hittite empire came into being and 
extended its influence into that country. The references have 
therefore generally been dismissed as anachronisms introduced 
into the narrative by some late scribe, but that is difficult to 
maintain because in at least two instances the Hittites are 
mentioned in connection with incidents which were almost 
certainly recorded in contemporary documents [Abraham’s 
purchase of the field of Machpelah from Ephron the Hittite 
(Gen. xxiii. 16 ff.) and Esau’s marriage to ‘ daughters of Heth’ 
(Gen. xxvi. 34)]; if, on the other hand, the Khirbet Kerak 
people were Hittites, survivors of them would certainly have 
been living in Palestine in the patriarchal age.”’ This is the most 
satisfactory account we have yet seen of the Hittite settlements 
in Palestine in Abraham’s day. 
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GROWTH IN GRACE IN PURITAN THEOLOGY 


I 


To the Puritan pastor and theologian, growth in grace is central 
and all-important because it is concerned with and necessarily 
affects the whole of man’s life. It is the centre of the redemptive 
plan, both in the sense that it lies between the state of sin into 
which we are born and the state of glory into which we are 
finally to be delivered, and in the sense that it is the most active 
and glorious concern of God the Holy Spirit on earth. The 
unbeliever and the believer in glory are static in a way that the 
believer here below is not—the one is without God and without 
hope in the world, the other is with Christ. But the Christian 
on earth is continually the subject of divine action, by which he 
is enabled to work out his own salvation; he-is ever moving 
along the pilgrim’s path of progress. This progress is normally 
viewed from two standpoints by the Puritan teachers: as a 
battle with hostile elements within and without, and as the 
growth of a living organism. 

The whole Puritan concept of growth in grace springs naturally 
from their parent theology as set forth by the Reformers, notably 
Calvin. Both in the Jnstitutes and in his sermons and commen- 
taries, Calvin is clear and positive on the work of the Holy Spirit 
not only in regeneration and conversion, but also in restoring 
the image of God in man. A Christian is a new creature, he 
is now able to mirror the excellencies of his Creator. It is on 
the firm basis of the believer’s regeneration that the Puritans 
expound, in more detail and with more practical advice than 
Calvin ever gave, their teaching on growth in grace. 

Richard Rogers writes thus of the weak Christian troubled 
about his salvation: ‘‘ He cannot miscarry nor be forsaken of 
the Lord in the lowest depth of his distress. For some one or 
other testimony and property of the new birth shall ever be 
found in him, although he always feeleth it not, neither per- 
ceiveth it himself, whereby it shall be manifest that he liveth to 
God the life of God; even as hearing, breathing, moving, 
feeling and such like are infallible tokens of life in the body which 
by many likelihoods appeareth to be dead.” 

This is perhaps the place to say something of Richard Rogers 
and his work. Born about 1550, he became a Bachelor of Arts 
at Christ’s College, Cambridge, in 1571, and ministered at 
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Wethersfield, Essex, from 1577 until his death in 1618. His 
magnum opus was the first comprehensive practical treatise ever 
written on the Christian life. Published first in 1603, its full 
title runs Seven Treatises: containing such direction as is gathered 
out of the Holy Scriptures, leading and guiding to true happiness, 
both in this life and in the life to come: and may be called the 
practice of Christianity. Profitable for all such as heartily desire 
‘the same: in the which, more particularly true Christians may 
learn how to lead a godly and comfortable life every day, not- 
withstanding their tribulations. The second edition of 1605 
contained a dedication to King James. All references are from 
the 5th edition of 1630, when the work was corrected and 
enlarged. There are two introductions to the book by other 
divines. One of these, Stephen Egerton, explains that many 
works have been written “ tending to insnare and entangle the 
minds of ignorant and simple Christians in the corrupt and 
filthy puddle of Popish devotion”. Richard Rogers has 
written “‘ as a counterpoise to all such inchantments of Papists, 
who would by these means bear men in hand, that all true 
devotion dwelt among them and were inclosed and tied to their 
Cels and Cloysters: in which uncleane cages it is impossible 
for any true spirituall and holy meditations to have their 
abiding, forasmuch as the very minds and consciences of such 
uncleane birds are filled with damnable errors and idolatries ”’. 
In the book we shall find “* good precepts and holy direction, not 
delivered by rote (as from a Parrat) out of the books and 
writings of other men: but confirmed by the singular experience 
of one who hath long laboured the conversion and confirma- 
tion of many others; but especially the . . . quickening of his 
owne soule and conscience”’. The other preface by Ezechiel 
Culverwell contains the opinion that the book “ might in one 
principall respect be called the anatomie of the soule, wherein 
not only the great and principall parts are laid open, but every 
veine and little nerve are so discovered that we may, as it were 
with the eye, behold the right constitution of the whole and every 
part of a true Christian”. Rogers himself (in his Preface or 
Entrance to the book), admits that he was partly moved to 
write by the fact that “* the Papists cast in our teeth that we have 
nothing set out for the certain and daily direction of a Christian, 
when yet they have published, they say, many treatises of that 
argument”. While we have catechisms, sermons and other 
treatises, Rogers admits that there is nothing “ gathered together 
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in one volume”. His massive Seven Treatises certainly altered 
that situation. The names of them are as follows :— 


. sheweth who be the true children of God. 

. declareth at large what the life of the true believer is and the 
conversation of such as have assured hope of salvation. 

. layeth forth the means whereby a godly life is holpen up and 
continued. 

. directeth the believer unto a daily practice of a Christian life. 

. the lets which hinder the sincere course of the Christian life 
before described. 

. setteth down what privileges belong to every true Christian, and 

how he may have his part in them. 

. containeth the objections and cavils which may be brought 

against the doctrine before set down. 


For Richard Rogers the doctrine of growth in grace is a great 
encouragement. ‘* Whatsoever good things God’s people have 
and enjoy,” he writes, “‘ yet he hath much more in store for them. 
He maketh them to grow in understanding of his will, in more 
assurance of faith and strength of hope, in more patience under 
the cross, more moderation in the use of their lawful liberties 
and benefits of this life; he giveth them a better rule over their 
hearts and affections, and that in more things than at the first, 
and oftener, and easilier; and so over their lives and actions, 
their tongues, their hands, their eyes, their ears. . . . And (to 
comprehend much in a few words) the whole course of their life 
is much better governed than it was wont to be, and the image 
of God more lively and clearly restored”. A true Christian, 
in fact “‘ may have much more conquest over his rebellious heart 
in subduing the affections thereof than ever he thought had 
been possible for him; which, whoso enjoyeth not is justly 
deprived of so great a commodity as—besides the salvation of 
his soul—hath none like it upon earth, and yet cannot be 
separated from that act neither”! This doctrine of the 
necessity of growth, its inseparable connection with the new 
birth and our justification, is common to all Puritan writers. 
Here is what Dr. Thomas Manton has to say commenting upon 
verse 2 of Jude: 


Where there is life there is growth; and, if grace be true, it will surely 
increase. A painted flower keepeth always at the same pitch and 


? Treatise 6, “‘ Privileges "—Chapter XII, The 8th. 
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stature; the artist may bestow beauty upon it, buf he cannot better 
life. A painted child will be as little ten years hence as it is now. Soa 
pretence at religion always keepeth at the same stay; yea, when their 
first heats are spent they are fearfully blasted. But now they that 
have true grace are compared to a living plant which increaseth 
in bulk and stature (Psalms xcii. 12-13) and to a living child, which 
groweth by receiving kindly nourishment (1 Peter ii. 2). If we do not 
grow, we go backward. In Hebrews vi, compare the first with the 
fourth verse ‘‘ Let us go on to perfection ” and presently he treateth 
of apostasy. We cannot keep that which we have received if we do not 
labour to increase it. They that row against the stream had need 
ply the oar, lest the force of the water carry them backward; or as he 
that goeth up a sandy hill sinketh down if he do not go forward. He 
that would not improve his talent lost it . . . there are no stunted trees 
in Christ’s garden; if they leave off to grow, they prove doated or 
rotten trees. An active nature such as man’s is must either grow 
worse or better. 


Manton continues in this strain, insisting that it is a bad sign 
if a man is content with little grace. It is he that was never 
good who has no desire to be better. “‘ Spiritual things do not 
cloy in the enjoyment ” he remarks. We cannot have too much 
grace; God has made ample provision and ample reward; to 
grow and to seek more accords with his bounty and is a necessary 


act of gratitude, though time is required, and different Christians 
grow at different speeds. John Owen says much the same thing, 
though with less fervour. In speaking of sanctification as a pro- 
gressive work, in his Discourse on the Holy Spirit, he notes how 
often Scripture uses the growth of trees and plants as a similitude, 
and remarks: “‘ The progress of sanctification and holiness 
... hath a root, a seed, a principle of growth and increase in the 
soul of him that is sanctified. All grace is immortal seed, and 
contains in it a living growing principle. That which hath not 
in itself a life and power of growth is not grace.” The same 
writer says elsewhere, “‘ The constitution of spiritual life is such 
as is meet to grow and increase unto the end. Hereby it doth 
distinguish itself from that faith which is temporary”. Not 
even persecution can stop this. Afflictions themselves may 
encourage growth and become a means of grace. (Goodwin’s 
treatise, Patience and its perfect work, is an exposition of this 
theme.) Brooks notes that 

the troubles, afflictions and persecutions that Christians meet with in 

their pursuit after holiness will further the increase and growth of 


1 Meditations and Discourses on the Glory of Christ. 
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their grace. Grace never rises to so great a height as it does in times 
of persecution. . .. Many a man had not been so good if the times had > 
not been so bad. . . . As stars shine brightest in the darkest nights, and 
as spices smell sweetest when pounded and as vines are the better for 
bleeding and gold the brighter for scouring, and palm trees the better 
for pressing; so the graces of the saints shine the brightest and smell 
the sweetest and rise highest in times of affliction and persecution.' 


II 


We turn now to the nature and criteria of growth in grace. 
What exactly is this growth; wherein does it consist? How 
does it manifest itself in the personality? On these questions 
the Puritans had definite answers. Thomas Goodwin, for 
example, wrote A Trial of a Christian’s Growth . . . a treatise 
handling this case, how to discern our growth in grace. Affording 
some helps rightly to judge thereof. This is a book of “ case 
divinity ” founded on an exposition of John xvii. 


Firstly, the effects of grace should be clearly visible in the 
mind. Owen writes as follows on the need of the mind of 
fallen man: “It were easy to evince, not only by testimonies 
of Scripture, but by the experience of all mankind, built on 
reason and the observation of instances innumerable, that the 
whole rational soul of man since the fall, and by the entrance 
of sin, is weakened, impaired, vitiated in all its faculties and all 
their operations about their proper and rational objects.” Thus 
men cannot receive, understand or believe spiritual things 
without the Holy Spirit creating “‘ a new saving light in them ”’. 
Grace acts on the mind, and Manton, commenting on Isa. liii. 11, 
explains how grace sanctifies the understanding and enlightens 
the mind: “ The understanding is the great wheel of the soul 
and the guide of the whole man. Usually there the business of 
salvation sticketh: either we do not rightly apprehend Christ, 
or not rightly determine concerning Christ and therefore we do 
not close with him. The rest of the faculties follow that same 
dictamen intellectus.” 


The most comprehensive work on this subject is Owen’s 
treatise The Grace and Duty of being spiritually minded, based 


1 The Crown and Glory of Christianity, or Holiness the only way to happiness, 
1662. 
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on Romans viii. 6. It was written during an illness, when Owen 
was expecting to die. In this work Owen describes “ the 
minding of the Spirit” in three ways: (1) The actual exercise 
of the mind in thought and meditation about things spiritual 
and heavenly. (2) The inclination and disposition of the mind 
by which it is brought to such thoughts. (3) The relish or 
savour the mind finds in spiritual things. The two great truths 
enunciated from the text are: A. Spiritual mindedness is the 
great distinguishing character of true believers from all unre- 
generate persons. B. Where any are spiritually minded, there 
alone is life and peace. Involuntary thoughts, he suggests in 
the course of the work, area good test—where does the mind tend 
to go when unoccupied? “ There is a certain track and course 
of thoughts that men ordinarily betake themselves unto when 
not affected with present occasions.”” That is one test. He deals 
with other tests, including prayer, then examines the proper 
objects of spiritual thoughts. Rules and motives for steadiness 
in meditation are given, also directions for attaining a more 
spiritual mind, and advice for those who find difficulty in 
meditation. 

Secondly we come to the affections. The emotional side of 
man’s nature is certainly touched by the new birth, and just as 
certainly involved in the growth in grace which follows. “ True 
grace,” says Owen, “ fixeth the affections on spiritual things.”* 
The importance of the affections is shown by what the same 
writer says elsewhere: “ Affections are in the soul as the helm 
in the ship: if it be laid hold on by a skilful hand, he turneth 
the whole vessel which way he pleaseth. If God hath the power- 
ful hand of his grace upon our affections, he turns our souls 
into a compliance with his institutions and instructions.”* But 
our need is great, for “‘ by nature our affections, all of them, are 
depraved and corrupted. Nothing in the whole nature of man, 
no power or faculty of the soul is fallen under greater disorder 
or deprivation by the entrance of sin than our affections are.””* 
The result is an aversion from God and spiritual things and an 
inordinate love of things earthly and sensual. Shock, change of 
environment, age, habit, education, philosophy or affliction 


1 Discourse on the Holy Spirit, Book III, Chapter 2. 


2 On Spiritual Mindedness, Chapter 11, 
3 Op. cit., Chapter 12, 
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may all change our affections somewhat, but more than this 
has been begun in a Christian, for he is internally renewed. God 
now becomes the chief object of the affections; “‘He who 
loves not God and God in Christ has no true spiritual affection 
for anything at all.” 


In chapter 10 of his first treatise, Richard Rogers deals with 
what he calls the Eight Companions of Faith. Many of these 
are simply renewed affections. The first is joy, “‘ for how can a 
man be persuaded by good and infallible grounds, that greater 
happiness is given him than all the world is worth, but he must 
needs rejoice with joy unspeakable?” The second is holy 
admiration—a continual reverent wonderment. The Christian 
will marvel “ to see his state so changed; himself to be brought 
from so low a depth of extreme misery to so high a degree of 
honour, and so to be enriched by this favour of God”. Thirdly, 
there is love. “‘ But when we see indeed what great things God 
hath done for us, from what dreadful bondage he hath delivered 
us, unto the which in all our life we were in danger, and to what 
gracious liberties and privileges he hath restored us by forgiving 
us all our sins; then we see just cause to say with the prophet, 


‘I love the Lord because He hath done so great good things for 
my soul’.” Again, there is the desire to be with Christ and see 
Him in glory, a desire to forsake the world and willingness to 
die, and a desire to convert and help others. 


Manton mentions a desire and a love for God’s word as one 
of our new affections: “ Trees that receive life from the earth 
and the sun send forth their branches to receive the sun and 
stretch their roots into the earth which brought them forth. . . 
appetite is an effect of life. By natural tendency the new 
creature is carried out to its support from the word of God, 
there to be comforted and nourished. It shows that all who have 
not such a kindly appetite to the word of God . . . were never 
acquainted with this new nature.” There there is hatred of sin 
which may be properly termed an affection. Manton asserts 
“‘ Grace produces a hatred of sin, not a bare abstinence from it. 
Sin may be restricted by foreign reasons not proper to grace, as 
a dog that hath a mind to the bait may abstain for fear of the 
cudgel. Men may refrain from sin when there is not a rooted 
enmity against it; whereas in the saints there is a constant 


1 Sermon on Ps. cxix. 20. B 


138 THE EVANGELICAL QUARTERLY 


principle of resistance against it”. As the affections are so 
important, and always changed in some measure by grace, a 
man’s spiritual condition may be tested by the state of his 
affections. Richard Sibbes maintains: 
There is nothin g that characterizeth and sets a stamp upon a Christian 
so much as desires. All other things may be counterfeit. Words 
and actions may be counterfeit but the desires and affections cannot, 
because they are the immediate issues and productions of the soul; 
they are that which come immediately from the soul, as fire cannot 
be counterfeit. A man may ask his desires what he is. Desires are 
better than action a great deal; for a man may do a good action that 
he doth not love, and he may abstain from an ill action that he hates 
not. But God is a spirit and looks to the spirit especially. It is a 
good character of a Christian that his desire for the most part is to 
do good; the tenor and sway of his desire is to good. “* One thing 
have I desired.” The Spirit of God is effectual in stirring up these 
desires.” 
More shortly, to conclude this section, we may quote the same 
author speaking on the same topic: “ Let us examine and try 
ourselves oft by our affections, how they stand biassed and 
pointed, whether to God and heavenward, or to the world; 
for we are as we love.” 


Grace affects not only the mind and the affections, but also 
the will. Owen describes the will thus: “ The will is the ruling 
governing faculty of the soul, as the mind is the guiding and 
leading. Whilst this abides unchanged, unrenewed, the power 
and reign of sin continues in the soul.”* The new birth affects 
the will then, and a man in whom saving grace is operative will 
find his will being renewed. Thomas Goodwin puts this most 
forcefully in his quaint way: “‘ When God turns any man to 
him, he fasteneth that man’s will. He trusted to the will of 
man first, and was deceived by it; now he is resolved to make 
sure work with him when he comes to save him, and therefore 
he puts man’s salvation out of himself. And therefore now, 
when he both work upon him, he works especially on the will; 
the Holy Ghost sits there, as in the centre of the soul, and hath 
a chief hand upon the stern of man’s spirit.”> Thus there is a 


1 Sermon on Matt. xxv. 34. 

® Sermon on Ps. xxvii. 4—‘* A Breathing after God ” (1639). 
* A Glance of Heaven (1618). 

* Owen, A Discourse on the Holy Spirit, Book III, Chapter 2. 
5 From a Sermon on Ephesians ii. 3. 
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radical difference between the will of the believer and that of 
the unbeliever. The following words of Owen are echoed in 
many other passages in Puritan writings: “‘ The will in un- 
believers is under the power of the law of sin. . . . But in believers 
there is a will of doing good, an habitual disposition and 
inclination in their wills unto that which is spiritually good; 
and where this is, it is accompanied with answerable effects.’ 
The believer thus has a new liberty to choose and to do what is 
right, and this is wrought by the Holy Spirit. ‘“ Any liberty 
and ability to do that which is good is from the Spirit. . . . The 
Spirit of God puts new life into the soul of a man .. . he alters 
the judgment by presenting greater reasons and further light 
than it saw before . . . (yet) the soul doeth things freely.” Or, 
as Owen puts it in a few words, “‘ Believers have free will unto 
that which is spiritually good. For they are freed from that 
bondage and slavery unto sin which they were under in the 
state of nature.”* Thus when Baxter describes the constitution 
of a believer’s character, he writes that one of “ the three great 
essential constant parts of the new creature” is “‘a resolved 
choice and adhesion of the will by which (a Christian) pre- 
ferreth God and Christ and heaven and holiness above all that 


can be set against them, and is fixedly resolved here to place 
his happiness and his hopes ”’.* 


Another important criterion of true growth in grace is the 
increasing strength of faith. Faith is of course the essence of 
the Christian’s response to God, as the Puritans saw it. “ No 
man,” says Richard Rogers, “ can lead a godly and a Christian 
life before he have some measure of true faith . . . so it is (also) 
on the contrary to be marked, that no man who believeth, and 
nourisheth and preserveth his faith can live wickedly nor fashion 
himself after men of the world, or return to the offensive and 
unsavoury course, which he walked after before: but as he is 
new born, so he is a new creature”. Two treatises (and there 
are others) on the subject show the importance which the 
Puritans attached to faith. Manton’s Life of Faith shows how 
in sanctification, faith grasps the promises, encourages us in 


1 On Indwelling Sin, Chapter 1. 

2 R. Sibbes, The Excellency of the Gospel above the Law. 
® On the Holy Spirit, Book IV, Chapter 6. 

* The Character of a sound confirmed Christian, para. 59. 
5 Rogers, Treatise II, Chapter 1. 
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our conflicts and inspires patience, increases our confidence, 
applies the blood of Christ, purifies the heart, quickens our 
spiritual life, breeds joy and overcomes the world. He shows 
how vital it is to “keep the eye of faith clear”. Thomas 
Goodwin’s treatise on Justifying Faith is perhaps the most 
exhaustive. Part I concerns the object of Faith—Christ; Part II 
deals with the Acts of Faith, and Part III delineates the Pro- 
perties of Faith. Some words from Manton’s sermon on 
Hebrews xi. 8 show why the Puritans considered faith so all- 
important in the Christian life: “‘ It is the property of faith to 
subject all our wills and all our interests to God’s pleasure. 
Faith, where it takes, it gives; with one hand it takes Christ, 
with the other it resigns and gives up ourselves, our relations 
and all our comforts to the will of Christ.” 

This section may be fittingly ended with some words of 
Brookes on the excellencies of a growing faith. 


Faith that accompanies salvation is a working faith, a lively faith . . . 
it is of a growing and increasing nature. . . . A gracious soul knows 
that if he be rich in faith he cannot be poor in other graces; he 
knows the growth of faith will be as the former and the latter rain to 
all other graces; he knows that there is no way to outgrow his fears 
but by growing in faith; he knows that all the pleasant fruits of 
paradise, viz., joy, comfort and peace flourish as faith flourishes, he 
knows that he hath much work upon his hands, that he hath many 
things to do, many temptations to withstand, many mercies to improve, 
many burdens to bear, many corruptions to conquer, many duties to 
perform. . . . A growth in faith will render a man glorious in life, 
lovely in death and twice blessed at the resurrection. So will not a 
growth in honours, a growth in riches, a growth in notions, a growth 
in opinions. The faith that accompanies salvation unites the soul to 
Christ and keeps the soil up in communion with Christ. And from 
that union and communion that the soul hath with Christ flows much 
divine power and virtue that causes faith to grow.? 


Another sign of growth in grace is victory over sin. But the 
battle rarely goes as we hope, so the Puritans provided comfort 
for the defeated and advice on fighting the battle rather than 
vague promises of victory alone. Sibbes, for instance, explains: 
“ Though Christ hath undertaken this victory, he accomplisheth 
it by training us up to fight his battles.” We are to be trained 
by watchfulness and diligent use of. means, also by keeping 
grace exercised, looking to Christ. If we seem to make no pro- 
gress, we must remember that “* grace grows slowly and secretly 


1 A Glance of Heaven, Chapter 5. 
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like a seed, and the tree falleth upon the last stroke, yet all the 
former strokes help it forward”. Owen’s treatise on “‘ The 
Dominion of Sin and Grace” is concerned with this theme, 
based on an exposition of Romans vi. 14. In it, he shows that 
though the condemning power of sin has gone, its being and 
operation still continue. The Gospel gives spiritual strength 
to the believer so that “ we are absolved, quitted, freed from 
the rule of sin . . . its pretended right and title’. Further, “ the 
Gospel, or the grace of it, is the means and instrument of God 
for the communication of internal spiritual strength unto 
believers. By it they do receive supplies of the Spirit, or aids 
of grace for the subduing of sin and the destruction of its 
dominion”. We must not forget, however, to “ consider the 
ends for which aids of grace are granted and communicated by 
the gospel. Now this is not that sin may at once be utterly 
destroyed and consumed in us, that it should have no being, 
motion or power in us any more. This work is reserved for 
glory in the full redemption of body and soul, which we here 
do but groan after. But it is given unto us for this end, that 
sin may be so crucified and mortified in us, that is, so gradually 
weakened and destroyed, as that it shall not ruin spiritual life 


in us (nor) obstruct its necessary acting in duties of prevailing 
against such sins as would disannul the covenant relation between 
God and our souls”. This sober and realistic view, consonant 
with Scripture and with Christian experience, is characteristic 
of the Puritan doctrine of growth in grace. 


Sheffield. O. R. JOHNSTON. 
1 The Bruised Reed, Chapter 23. 
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THE ALLEGED SECONDARY DEUTERONOMIC 
PASSAGES IN THE BOOK OF JOSHUA! 


IN the book of Joshua there are a number of passages which the 
late Dr. Driver in his Introduction to the Literature of the Old 
Testament has classified with the designation D2.*_ By this 
symbol he would denote an editor who was imbued with the 
spirit of Deuteronomy, and who expanded the alleged JE 
portions of the book of Joshua before they were finally com- 
bined with P. 

It is the purpose of the present paper to examine briefly the 
principal passages in Joshua which Dr. Driver has labelled D 2. 
An examination of this kind is necessarily attended with certain 
difficulties. To determine whether or not a certain passage is 
an ancient Semitic document is an interpolation is by no means 
an easy thing. The Semitic style does not always follow the 
logical patterns which are so natural to the Occidental mind. 
Thus, for example, one reads the flowing narratives of Senna- 
cherib’s various campaigns until he comes to the end and finds 
the passage about the ékal ku-tal-li. In tone this passage differs 
entirely from what has preceded. In fact, it does not even fit 
in well with what has gone before. Why, after detailing his 
various campaigns, should Sennacherib proceed to relate, in a 
totally diverse style, the rebuilding of a certain structure? 
Should not this account, therefore, be regarded as an inter- 
polation, composed by a different author? If it had appeared 
in the Bible, it would certainly have been treated thus. And 
yet, on the Taylor Prism, it appears as an integral part of 
Sennacherib’s account.? Evidently therefore, even though the 
precise connection between the ékal ku-tal-li account and the 
military campaigns may not be perfectly clear, they both were 
the work of one author who desired them both to be on one stele. 

This example is sufficient to remind us that extreme caution 
must be employed in categorizing a certain passage as an inter- 
polation. We may not always be able to explain the presence 

1 In the preparation of this article I have profited greatly by suggestions made 
by the Rev. G. T. Manley. 


2 S. R. Driver: Introduction to the Literature of the Old Testament (8th ed., 
Edinburgh, 1909). The passages which Driver attributes to D 2 are Joshua i; 
ii. 10, 11; iii. 2-4, 6-9, 11 b, 12; iv. 14, 21-24; v. 1, 4-7; viii. 30-35; ix. 1, 2, 
9 b, 10, 24, 25,27 b.; x. 8, 12 a, 14 b, 25, 28-43; xi. 10-23; xii; xiii. 1-12, 14, 33; 
xviii. 7; xx. 4,5, 6b; xxi. 43-45; xxii. 1-6 (7, 8); xxiii; xxiv. 11 b, 13, 31. 

* Daniel David Luckenbill: The Annals of Sennacherib (Chicago, 1924). Iam 
indebted to Dr. Cyrus H. Gordon for calling my attention to this thought. 
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of a certain passage or verse, but in itself, this does not furnish 
sufficient warrant for considering such a passage to be inter- 
polated. 

Several further points must be noted. Whenever it is claimed 
that a certain verse or section is D2 we must ask why D2 
would have made this particular insertion at this particular 
place. Is the insertion of such a nature that it clearly betrays 
certain “‘ Deuteronomistic”’ aims? Most of the alleged D2 
insertions do not stand up well in the light of such questioning. 
In other words, there is not always a self-evident reason why 
they should have been inserted precisely at the point where they 
appear. 

Again, even where the language of the alleged interpolation 
is said to be Deuteronomic, it is very rarely exclusively so. Very 
rarely, if ever, is the style of the alleged insertion so incom- 
patible with the style of “‘ JE ” that we must assume the passage 
in question to be the work of a man with specifically “‘ Deutero- 
nomic ” aims. 

In certain cases it is claimed that the insertion really inter- 
rupts the thought or breaks the connection of thought in a 
particular context. But if this were actually the case, why did 
the Deuteronomic editor do such a thing? Why was he not 
more thoughtful and careful about his work? 

That there are Deuteronomic influences in the book of Joshua 
is a fact which cannot be denied. But how are such influences 
to be explained? Are they to be explained merely as the work 
of a Deuteronomic editor? We think not, for such an explana- 
tion does not satisfy. We think that there is a far better and 
more satisfying explanation. Suppose after all that the book of 
Joshua presents true history! Suppose that its author had 
before him the entire Pentateuch! Suppose that Joshua had 
actually been present when Moses delivered the great addresses 
contained in Deuteronomy and that he had actually played the 
part which he is represented as playing in the book of Joshua! 

If this were the case, would he not most naturally have 
employed Deuteronomic language in his speeches? And would 
not the author of the book of Joshua, a man who obviously was 
steeped in the language of the Pentateuch, have done the same? 
Would not this also account for the many references to and 
reminiscences upon other parts of the Pentateuch as well? It 
is in this way, we think, that the character of the book of Joshua 
is to be understood. 
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The book of Deuteronomy has a hortatory, parenetic style. 
It is, in a certain sense, a summary of Pentateuchal legislation. 
It presents the last words of Israel’s great lawgiver. Should we 
not rightly expect, therefore, that if the book of Joshua is a 
true history, it would contain a very strong Deuteronomic 
influence? It is in this manner, we believe, that the alleged 
D 2 passages are to be explained. A consideration of most of 
these individual passages will support this contention. 


(1) Joshuai. According to Pfeiffer, the first chapter of Joshua 
is a “‘ freely composed Deuteronomic introduction ” which was 
provided for the book.! This judgment implies, of course, that 
the first chapter cannot be regarded as serious history. Driver 
thinks that the chapter is based upon “an earlier and shorter 
narrative ’’, but that in its present form it belongs to D 2.* 


As the chapter stands, it forms a remarkable unity which will 
impress itself upon the reader if he will take the trouble to read 
the chapter aloud several times slowly and thoughtfully and at 
one sitting.? There is something else which will also impress 
itself upon the reader. It is the tremendous earnestness and 
moral tone of the chapter. Here are the words of one who has 
meditated long and deep in the Pentateuch, and it is very difficult 
to regard such a sublime production as the work of an epigone 
who was merely trying to carry out a “ program ”’. 


The opening words which mention the death of Moses bring 
to mind the closing chapter of Deuteronomy. Indeed, the 
intention of the verse seems to be to continue where Deutero- 
nomy ended, and it is quite possible that the writer of the two 
chapters may have been the same person. 


Such a connection is natural and expected, if the book of 
Joshua is a record of historical fact. And the fact that Moses is 
described as the servant of the Lord connects well with Deut. 
xxxiv. 5. Attention is immediately focused upon Joshua, who 
is described as the minister of Moses (meshareth Mosheh). This 


—— H. Pfeiffer: Introduction to the Old Testament (New York, 1941), 
p. 


® Driver, op. cit., p. 105. 


* This unity will be apparent even to one who reads a translation; it will 
appear stronger to him who reads the Hebrew. Only let the reading be aloud 
and thoughtful. What is needed to-day is a more careful reading of the Bible 
itself. There is a danger that in trying to keep abreast of the latest books about 
the Bible we shall neglect the Bible itself. 
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description, however, is not taken from Deuteronomy, but 
from Exodus and Numbers.! 

In verse 2 the Lord speaks of “‘ Moses my servant”. This is 
not from Deuteronomy. For, although in Deuteronomy Moses 
is often called the servant of the Lord, the designation of Moses 
as “my servant” appears only in Num. xii. 7.2 The phrase 
appears to have been deliberately chosen. A new order has 
now arrived. Moses, who stood in unparalleled relationship 
with the Lord, is dead. Therefore, since he is dead, the people 
should no longer delay, but arise and cross over the Jordan.® 

The latter part of the verse evidently reflects Deut. xxxii. 52.4 
However, it is by no means a slavish dependence. Joshua, for 
example, employs ’anokhi whereas Deuteronomy has ’ani. He 
also adds the phrase “to the children of Israel”.5 These 
phenomena make it clear that the writer of Joshua i was a man 
steeped in the Scripture. He wrote in a style that was replete 
with the thoughts and language of earlier Scripture. But he did 
not copy slavishly. He had no hesitation in making minor 
alterations when they suited his purpose. And, although he 
often referred to Deuteronomy, he also referred to other parts 
of the Pentateuch.*® 


Verses 3—Sa reflect Deut. xi. 24,25 a. The reason, however, 
is perfectly obvious. The writer is about to describe the land 
which the people are to possess, and this possession is to be in 
accordance with the promise which the Lord had made to 
Moses. Hence, the language of the promise forms the basis for 
the description of the land about to be possessed. Is not this 
what we might expect? In fact, how else could the matter have 


1 Ex. xxiv. 13; xxxiii. 11, Num. xi. 28 (JE-Driver). In Deut. i. 38 a synony- 
mous expression is used, ha ‘omedh lephanekha. Why, if Joshua i be Deutero- 
nomic, was not this phrase employed to designate Moses? 

Num. xii. 7. 


3 “This Jordan.” The hazzeh should not be omitted with the LXX. It is 
probable that Jordan is the Homeric 4 *iépiaves. If so, the Hebrew has taken 
over the demonstrative pronoun also. 

* This phrase is omitted in the LXX. 

5 This phrase is also omitted in the LXX. It appears that the LXX is simply 
trying to smooth out a rough spot. The retention of the words “ to the children 
of Israel ” constitutes the more difficult reading, and hence it should be retained. 

* Thus, gém followed by an imperative is common Hebrew idiom. It occurs, 
in fact, more frequently in the remainder of the Pentateuch than in Deuteronomy. 
The one passage in Deuteronomy which is somewhat similar to Joshua i. 2 is 
ii. 13, but note that here the connecting Waw is used. Likewise, the designation 
ha‘am hazzeh has nothing particularly Deuteronomic about it. 

Cc 
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been handled? If there were no reflections upon the promise in 
Deuteronomy, the passage would be devoid of meaning, since 
the one place where this particular promise had been made is 
found in Deuteronomy. 
Nevertheless, here again, there is no slavish copying. Certain 
differences appear. 
Deut. xi Joshua i 
. magom 
yihyeh nethattiw 
. mehammidhbar 
add hazzeh 
we‘adh hannahar haggadhol 
kol-’ereg hachittim 
we‘adh hayyam haggadhol 
mebhé hashshemesh 
5. lephanekha 
kol yemé chayyekha 


In Joshua i. 4 the word ‘adh is evidently taken from Gen. 
xv. 18. The phrase “ all the land of the Hittites ” is a succinct 
description of the entire land to be possessed, and there is no 
reason whatsoever for omitting it In describing the Mediter- 
ranean Joshua calls it “ the great sea” a phrase which is taken 
from Num. xxxiv. 6. Why would an alleged D 2 author have 
done this, when there was before him the perfectly satisfactory 
language of Deut. xi? 

The answer is that the author of Joshua was not seeking to 
propagate the ideas of Deuteronomy in preference to those of 
the other books of the Pentateuch. He employed Deutero- 
nomy when it suited his purpose, but he did the same also with 
the other Mosaic writings. In this present instance he made 
Deuteronomy the basis of his language, but he borrowed also 
from Genesis and Numbers and even added some words of 
his own. 

This procedure may be compared with that of James at the 
Apostolic Council. James, in order to support his argument 
that God had visited the Gentiles to take from them a people 
for His Name, appealed to the Old Testament.? His words are 
based for the most part upon the prophecy of Amos in the 

1 It is omitted in the LXX. However, these words are necessary to serve as a 

Sennacherib 


succinct designation of the land of Canaan. In his third campaign 
uses the term similarly: i-na sal-si ger-ri-ia a-na mét Ha-at-ti lu al-lik. 


® Acts xv. 15. 


9 
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Septuagint version. However, he gives no slavish quotation. 
His language also shows reflection upon Jeremiah and probably 
upon Isaiah. James was no particular protagonist of Amos 
above other prophets. He merely used Amos as the basis of his 
quotation, because Amos suited his purpose. So also with 
Joshua’s use of Deuteronomy in this present instance. When there 
is a perfectly satisfactory explanation of such usage at hand, why 
should we adopt an explanation that is not satisfactory? 

Joshua i. 5a is similar to Deut. xi. 25 a, except that Joshua 
substitutes /ephanekha for biphnékhem, also employing a singular 
instead of a plural suffix and adding the words “ all the days of 
thy life’. It is this latter phrase which shows the singular to 
be correct. The Lord is here speaking to Joshua directly. The 
word which, in Deuteronomy, had been addressed to the entire 
nation, is now spoken to the leader himself. . 

The reason for the appeal to Deuteronomy’s language is 
stated in the words, “ even as I was with Moses, I will be with 
thee.” The further statement of assurance, “I will not fail thee 
nor forsake thee ” is taken from Deut. xxxi. 6. 

Verse 6 amounts to a repetition of what had already been said 
to Joshua in Deut. xxxi. 7 and 23. It thus serves as a further 
encouragement to Joshua, by its very language recalling to his 
mind the solemn commission which had been given to him 
while Moses was yet alive. This is precisely what we might 
expect if Joshua is a record of true history. Even here, however, 
there are minor variations in the language.* 

In verse 7 the Lord states the conditions which Joshua is to 
meet. Again, the language of Deuteronomy is in evidence, but 
there is a notable exception. It is the designation of Moses as 
“* My Servant ”, which words have already been discussed (see 
supra, p. 145). And this designation is particularly appropriate 
when employed immediately after the statement that Moses 
had commanded the Law ”’.* 

The pera raira, etc., of verse 16 seems to be based upon the language of 
isa (cf. LXX, wal fora: pera 7d exBadrciv pe abtods émorpépw nal éAchow 
abrods). Verse 17 is reminiscent of Isa. xlv. 21. 

® Deut. xxxi. 7 includes ki ’attah tabhé, etc., which is omitted in Joshua, 
Deut. xxxi. 23 uses the Hiph‘il of 56 instead of the Qal, as in verse 7. It also 
includes the promise of God’s presence which is omitted in Joshua. 

* This usage appears to have a theological purpose. In Num. xii. 7 God had 
designated Moses as “ my servant” in order to show his superiority over the 
prophets, Moses was faithful as a servant in the divine economy. Through him 
the Law was given. The book of Joshua, in speaking of the Law which Moses 
had commanded, and in designating Moses as “my servant”, stresses the 
uniqueness of Moses’ position in accord with the book of Numbers. 
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The first thing that strikes the eye in reading verse 8 is the 
similarity in thought between this verse and the first Psalm. 
The first phrases clearly recall Ex. xii. 22, and the idiomatic 
expression yomam wa-laylah may reflect Lev. viii. 35 and 
Num. ix. 21, since it does not occur in Deuteronomy. Nor is it 
necessarily a thought that must have appeared late in Israel’s 
history. It was a most natural expression to be used in pre- 
cisely the situation in which Joshua found himself. If the first 
chapter of Joshua is recording accurately (as the present writer 
believes that it is) the words which the Lord actually spoke to 
Joshua, then this verse is filled with rich meaning. It is difficult 
to see how a passage so full of profound truth as is this one 
could have been the product of a supposed secondary Deutero- 
nomic school. 

Lastly we may remark that there is surely nothing specifically 
Deuteronomic in the word tagliach. The Hiph‘il of ¢alach 
occurs in Deuteronomy, but it appears elsewhere in the Penta- 
teuch also. 

Verse 9 obviously reflects Deut, xxxi. 6. The variations, 
however, are quite striking, as appears when they are listed. 

Joshua i. 9 Deut. xxxi. 6 
*al-ta‘arog* we’al-techath ’al-tire’u we’al-ta‘arecu 
mippenéhem 
ki ‘immekha yihyeh ’elohekha *elohekha hit haholekh 
‘i 
bekhol ’asher telekh. 16 yarpekha welé ya‘azebhekha. 

The differences make clear that there is no mere imitation 
here but that Joshua used the Deuteronomic material as it 
suited his purpose. The purpose is perfectly obvious. Deutero- 
nomic language is employed because in Deuteronomy the com- 
mandment had been given to which appeal is here made. 

In response to the remarkable revelation which had just been 
given him Joshua gives commands to the officers of the people 
concerning the crossing of the Jordan. In the charge he employs 
Deuteronomic language. For example, although there are 
differences, verse 11 b brings to mind Deut. xi. 31. The com- 
mand “ prepare your victuals ”, however, is in no sense strictly 
Deuteronomic.® 

1 Gen. xxiv. 21, 40, 42, 56; xxxix. 2, 3, 23; Deut. xxviii. 29. 

Deut. vii. 21 (16 tha‘arog); i. 29; xx. 3 (‘al ta‘aregu). 


® The Hiph‘il of kan is found in Gen. xliii. 16, 25; Ex. xvi. 5; xxiii. 20; Num. 
xxiii. 1, 29; Deut. xix. 3; gedhah occurs in Gen. xxvii. 3; xlii. 25; xlv. 21; 
Ex. xii. 39 and not at all in Deuteronomy. 
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Likewise the mention of the two and one-half tribes is not a 
distinctly Deuteronomic touch. In Num. xxxii 17 ff. these 
tribes had promised to help in the conquest of Canaan if Moses 
would give them the rich land of Gilead. It is this condition 
of which Joshua is now reminding them. The passage clearly 
presupposes Num. xxxii.* 

With the command “ remember ” Joshua calls to mind the 
words of Moses uttered in Deut. iii. 18-20. It is for this reason 
that Joshua’s words bear a closer resemblance to the words of 
Moses in Deut. iii. 18-20 than to the original law as given in 
Num. xxxii. 

Very interesting, however, is the use of the phrase gibbéré 
hachayil in verse 14. This designation does not occur at all in 
the Pentateuch, which uses bné chayil instead. Now, if the 
writer of Joshua i were merely an epigone, is it likely that he 
would have made such a change? The change shows a certain 
amount of independence of procedure. It indeed supports the 
position that the author of Joshua i was not carrying out a 
specifically “‘ Deuteronomic programme. 

The two and one-half tribes then answered Joshua, expressing 
their willingness to support him to the utmost. In the circum- 
stances there is no reason whatsoever why these tribes may not 
have employed precisely this language. The tribes had already 
heard Moses give his charge to Joshua. Without doubt Joshua 
had also told the people the words which the Lord had spoken 
unto him. It is but natural that the reply of the tribes would 
contain reflections upon the language which Joshua himself had 
used. As God had said to Joshua, “ Be strong and of good 
courage”, so now would the two and one-half tribes speak 
to him. It would be the sign of their deep devotion to him 
as leader. 

In concluding this brief survey of the first chapter of Joshua 
we see that there are indeed present in the chapter reflections 
upon the language of Deuteronomy. The reasons for such 
reflections, however, are perfectly apparent and understandable. 
In fact, if the chapter be a true historical record, and there is no 
weighty reason for doubting this, these reflections upon Deutero- 
nomic language are precisely what is to be expected. 


+ Driver partitions this chapter as follows: JE 1-17 (in the main), 20-27 (in 
the main), 34-42; P 18-19, 28-32 (33). 


2 Deut. xxxi. 
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(2) Joshua ii. 10, 11. Because of their supposedly Deutero- 
nomic language, these two verses are ascribed by Driver to D 2. 
However, even a cursory reading reveals that they do not disturb 
the context. In verse 9 Rahab has just explained how the terror 
of Israel has fallen upon the nation. In verse 10 the reason 
for this terror is stated. The people have heard of the two great 
miracles which God has done for His own, and their hearts 
have melted. This is in fulfilment of the prophecy in Ex. xv. 
14, 15. 

Rahab’s confession of faith, if such it may be called, is based 
upon Deut. iv. 39. The promises and warnings which Moses 
had previously uttered had doubtless been repeated many times 
by the people. It is quite possible that someone had recited 
these promises in the presence of Rahab, and that she was now 
repeating the language which the great law-giver had once 
used.? 

Rahab, however, does not quote exactly. In speaking of God, 
she does not employ the definite article and she also omits the 
phrase “and there is no other”. These omissions are simply 
inconceivable if these verses are the work of someone who was 
merely seeking to carry out a Deuteronomic programme. It 
is as a polytheist that Rahab here speaks. She has not yet 
risen to true faith. 


(3) Joshua iii-iv. In chapter iii the following verses are 
assigned by Driver to D 2: verses 2-4, 6-9, 11 b-12. The order 
of events in this chapter is generally regarded by critics as con- 
fused. The basic unity of the chapter can perhaps best be 
brought out by a brief survey of its contents. 

At the end of three days (to be distinguished from the three 
days of i. 11) the people are given preliminary instructions for 
crossing the Jordan. This instruction is given by the officers, 
and then Joshua commanded the people to sanctify themselves, 
and the priests to take up the ark (iii. 1-6). 

At first sight it may appear that this section is somewhat 
rough. It might appear that verses 2-4 disturb the connection 


1 Incidentally, this also is a Deuteronomic touch. Cf. Deut. ii. 25; xi. 25. Yet 
the secondary Deuteronomic hand is denied to this verse. 


? Must we be entirely unrealistic in studying the Old Testament? Is it not 
likely that individual Israelites may already have been to Jericho and boasted 
about what had occurred in the wilderness wanderings and also have quoted 
Moses’ language? Rahab could easily have heard such reports and adopted 
their language to her own ends. She herself said, “‘ We have heard. . . .” 
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and that verse 5 should follow immediately after verse 1. This 
very roughness, however, is an evidence of genuineness. For, 
if verses 2-4 are so clearly out of place, why should anyone wish 
to insert them at this particular point? Furthermore, there is 
nothing in the language of these verses which demands for them 
an author different from the author of the context. 


After Joshua’s command to the priests the Lord declares His 
intention of magnifying Joshua. He is to command the priests 
that, when they come to the bank of the Jordan, they are to 
stand in the Jordan. Thus the priests did until the people had 
passed over (iv. 


Joshua then announces the wonder that is to be performed 
and commands twelve men to be chosen as witnesses. These 
twelve are to act as representatives of the people. The command 
is not out of place here (iii. 12). It was uttered by Joshua as a 
preview of what was about to take place. Later, Joshua repeats 
the command (iv. 2) which is far more effective than a mere 
allusion (such as iv. 4) would have been. Incidentally, the fact 
that no fulfilment of the command is here given is strong evi- 
dence for its genuineness. 


Our next interest is iv. 14 which relates how God magnified 
Joshua. This is in fulfilment of the promise previously made 
(iii. 7), a verse which Driver also ascribed to D 2. This passage, 
however, in no way disturbs the sense. Rather, it complements 
what has preceded, and serves as a remarkable summary. 


It is very difficult to understand why anyone would have 
inserted such a verse. How could the insertion really have 
aided a Deuteronomic reform? How, too, could a “ devout ” 
editor have dared tamper with a text which he regarded as 
sacred 


The final verses of chapter iv (i.e. 21-24) also call for brief 
comment. Their purpose is to explain the erection of the 
twelve stones, and if they be omitted, a satisfactory explanation 
is lacking. Hence, we may first of all note that these verses are 
really necessary to the context. 


1 Cf. E. J. Young, Introduction to the Old Testament (Grand Rapids, 1949), 
p. 161. 


* The leading emphasis of the verse (giddal) is not Deuteronomic, but rather 
calls to mind Gen. xii, 2, 
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It is true that in form there is a similarity with Deut. vi. 20, 
but there are also striking differences.1 The thought, moreover, 
reflects the book of Exodus. This appears in the purpose of 
the miracles, that the nations may know the mighty hand of 
God—a thought which calls to mind Ex. xiv. 4, 18; ix. 16. It 
also appears in the purpose that Israel herself is to fear the 
Lord, which purpose has indeed been expressed in Deut. vi. 2, 
but the language also reflects Ex. xiv. 31. 

In conclusion we may assert that this passage forms an integral 
part of the context in which it is found, and to sever it from that 
context would indeed leave a gap. 


(4) Joshua v. 1. The language of this verse is similar in part 
to that of ii. 10, 11. It should be noted, however, that the verse 
claims to be the work of an eye-witness (‘obhrenu). If, therefore 
any credence is to be given the passage, we cannot regard it as 
the addition of a later author, who had not himself crossed the 
Jordan. 


(5) Joshua v. 4-7. These verses are explanatory, and state 
the reason why Joshua had the people circumcised. Why they 
should be attributed to a “‘ Deuteronomist ”’ is difficult to see. 
The final editor of the book may easily have inserted them.? 


They are in keeping with the spirit of the remainder of the book, 
and are similar to the rest in their appeal to different parts of 
the Pentateuch. 


(6) Joshua viii. 30-35. This brief section has been the object 
of much criticism. Driver suggests that the narrative has either 
been misplaced or curtailed.* The reason for this is that in 
verse 30 Ebal is named, whereas there is no mention of the 
conquest of the intervening territory. 

However, the section does not bear the marks of an inter- 
polation, and is written in the style of the remainder of the book. 
Furthermore, the obstacles raised to its genuineness are by no 
means insuperable. Ebal lay about twenty miles to the north 


1 E.g., the unusual use of ’asher for the very common “ Deuteronomic ” ki in 
the sense of “‘ when ”. 


2 While Joshua himself cannot have been the author of the entire book, it 
nevertheless is very ancient and was probably written by a divinely-inspired 
prophet who had witnessed most of the events recorded. Cf. my Introduction, 
pp. 159-160. 


* Op. cit., p. 107. 
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of Ai, and since Joshua had already been north of Ai (viii. 11) 
the news of the defeat of Jericho and Ai may have made possible 
his travel to Ebal without difficulty. 

It is true enough that this passage records the fulfilment of 
Deut. xxvii. 2 ff., but at the same time its language is reminiscent 
of the Book of the Covenant. If the law in Deuteronomy had 
actually been spoken by Moses, and if the account in Joshua 
is historical fact, the dependences upon Deuteronomy explain 
themselves and the difficulties disappear. 


(7) Joshua ix. 1,2. These two verses serve a purpose in their 
present setting. On the one hand, they make it clear that 
Joshua’s victories were alarming the land, and on the other 
they lend force to the description of the stratagem of the 
Gibeonites. Having heard what Joshua had done, the Gibeonites 
decided that their best course would lie in strategy rather than 
in armed forces. Because of what has been stated in verses 1 
and 2 their action stands out in bolder relief. 


(8) Joshua ix. 9b, 10. If these verses are a secondary 
Deuteronomic addition it is difficult to explain the use of 
shom‘6 instead of the Deuteronomic shéma‘ (Deut. ii. 25). In 
fact, shdma‘ does not occur at all in the Pentateuch. It should 
be noted that 9 b is a fulfilment of Ex. xv. 14a, and verse 10 
reflects Num. xxi. 21-33. This great victory must have been 
widely reported. Moses himself had called it to mind before 
the Israelites (Deut. ii. 24; iii. 17). It is difficult to see what 
other language the Gibeonites would have used if they had 
wished to make an impression upon the Israelites. 


(9) Joshua ix. 24, 25. If these verses are removed from their 
context, a gap remains, for they present the reaction of the 
Gibeonites to Joshua’s intention to make them hewers of wood. 
They first explain (verse 24) why they have acted as they have, 
and then submit to Joshua by declaring that they are in his hand. 
Furthermore, the opening words of verse 26 (“‘ and he did so to 
them ”) follow the closing words of verse 25 more suitably than 
they do the words of verse 23. 


1 Indeed, this entire passage is most instructive. In Deut. xxvii. 3, 4, Moses 
commanded the Israelites to set up great stones, write the law upon them and 
plaster them with plaster. In Joshua viii. 30 we are told simply that Joshua built 
an altar unto the Lord (a phrase reminiscent of Exodus xx. 24). There is no 
mention of plaster in the Joshua passage. 

D 


154 THE EVANGELICAL QUARTERLY 


(10) Joshua ix. 27b. Despite the fact that the phrase “ in 
the place which he should choose ” also appears in Deut. xii. 5, 
it is difficult to see why there is a secondary Deuteronomic 
influence here. Why should a Deuteronomic editor have 
desired to add precisely these words? If his purpose had been 
to stress centralization of worship, he would have accomplished 
the purpose better if he had written at greater length and made 
his purpose clearer. 


(11) Joshua x. 8. If verse 8 be removed from its place, 
verse 9 loses much of its force. It is because Joshua has been 
encouraged by the Lord that he now comes upon Gilgal 
suddenly.! 


(12) Joshua x. 12a. The first half of verse 12 is an integral 
part of the verse and forms both a general heading and satis- 
factory background for the remarkable utterance of 12 b. Its 
removal greatly lessens the effectiveness of the verse, it is 
difficult to believe that such an effective and suitable introduction 
is not original. 


(13) Joshua x. 14b. Why this phrase should be regarded as 
the peculiar property of Deuteronomy is not clear, for it occurs 


also in Exodus xiv. 14. 


(14) Joshua x. 25. See the discussion of Joshua i. 9. It is 
to be expected that in his speeches Joshua would use Deutero- 
nomic language. Furthermore, this particular verse does not 
have the characteristics of an interpolation. It is an encourage- 
ment to the nation that as God has delivered these particular 
kings into their hands, so will He do with all their enemies. 


(15) Joshua x. 28-43. The detail given in this section is an 
evidence of its genuineness, nor does it conflict with what is 
related of the conquest of the South in Judges i. If such a 
conflict really existed, it is difficult to see why the final edition 
of the Old Testament would have permitted the conflict to 
persist. 

(16) Joshua xi. 10-23. The remarks upon x. 28-43 apply 
here also. The verses form an admirable summary of the 
conquest. 


1 In this verse we have /6 ya‘amodh ’ish mehem bephanekha, whereas in Joshua 
i. 5 (also thought to be D 2) we have /6 yithyacgebh ’ish lephanekha. See the 
remarks upon Joshua i. 5 supra. 
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(17) Joshua xii. 1-24. The detail given in this chapter is an 
evidence of genuineness. It is interesting to note that in verse 9 
Jericho is spelled Yeriché, whereas in Deuteronomy the spelling 
is Yeréché. This spelling is peculiar to Joshua, and is parti- 
cularly difficult to explain, if the present chapter, to use Driver’s 
language, is merely “another generalizing review by D2” 
(op. cit., p. 101). 


(18) Joshua xiii. 1-12. This section does not bear the marks 
of an interpolation. Rather, it is precisely what might be 
expected after a statement of the territory which Joshua had 
conquered. If there are reasons for regarding these verses as 
interpolated, they are not evident. 


(19) Joshua xiii. 14. This verse, to be sure, reflects Deut. 
x. 9, but it also reflects Num. xviii. 20. Furthermore, the same 
thought is also developed in xiv. 3, 4 and this fact is an argu- 
ment against xiii. 14 being an interpolation. For, since xiv. 3, 4 
explains the situation of the Levites, what purpose would there 
be in adding such a verse as xiii. 14? The presence of the verse, 
therefore, argues for its originality. 


(20) Joshua xiii. 33. The remarks upon xiii. 14 apply here 
also. 


(21) Joshua xx. 4, 5. It is difficult to see why these verses 
should be regarded as a peculiarly Deuteronomic addition. 
True enough they are omitted in Codex B of the LXX, but this 
does not prove that they are not original in the Hebrew.? The 
passage is obviously based upon the law in Num. xxxv and 
there are also some additions from Deuteronomy.* If, how- 
ever, the book of Joshua was written after the completion of the 
entire Pentateuch, would we not expect the writer to draw from 
the entire Pentateuch to support his statements? The com- 
bination of alleged Priestly and Deuteronomic elements in 


1 Concerning the uses of shebhet and matteh, O. T. Allis (The Five Books of 
Moses, Philadelphia, 1949) says: ‘* Matteh is the usual word in P. But shebet 
also occurs: ¢.g., matteh occurs 35 times in Num. i-x. (P), but shebet is used in 
iv. 18; matteh occurs 25 times in Joshua xxi. 1-42, but shebet appears in verse 16. 
In Num. xviii. 2, xxxvi. 3, Joshua xiii. 29 (all P), both words appear in the same 
verse ” (p. 313). 


* The verses are found in some manuscripts of the LXX. 
3 E.g. beli da‘ath. 
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these verses simply shows that the entire Pentateuch lay before 
the author of Joshua. 


(22) Joshua xx. 6b. This section is omitted in some manu- 
scripts of the LXX, but this is not evidence that it is a Deutero- 
nomic addition. What the section states concerning the death 
of the high priest is taken from Numbers.* 


(23) Joshua xxi. 43-xxii. 6. Driver believes (op. cit., p. 105) 
that xxi. 43-45 form a subscription, not to xxi. 1-42, but rather 
to D2’s account of the partition of the land. P has such a 
subscription, he thinks, in xix. 51 and JE in xix. 49 f. However, 
xix. 49 f. is not a subscription, but merely a statement to the 
effect that after the land had been divided Joshua was given 
Timnath-serah, and xix. 51 merely serves to state the inheritance 
of Eleazar and Joshua. The words of verse 51, “‘ so they made 
an end of dividing the country ”, do not identify the verse as 
from a different hand from verses 40 and 50.? 

Verses 43-45 of chapter xxi sum up the history of the division 
of the land, and have direct reference to i, 2-6. Thus, they serve 
to connect the two portions of the book, namely chapters 
xiii-xxi and i-xii. In this summary there is thought and 
language of a Deuteronomic character, but the promise herein 
mentioned was given in Genesis xii. 7 and xv. 18. 


Joshua xxii. 1-6 must be understood in connection with 
i. 12-15. In blessing the two and one-half tribes Joshua uses 
language of a hortatory nature as in chapter i, and this explains 
the alleged Deuteronomic character of the section. It is interest- 
ing to note also that he employs the word matteh instead of the 
usual shebhet. 


(24) Joshua xxiii. Joshua xxiii is thought by Driver (op. cit., 
p. 106) to be predominantly D 2, whereas Joshua xxiv is sup- 
posedly E with a few additions from D2. If this were really 
the case, we might justifiably ask why D 2, since he evidently 
wished to accomplish a specific purpose, did not place his own 
chapter last and thus make it form a climax? 


1 Num. xxxv. 25. 


* If D2 knew that there was already a JE conclusion, why did he feel it 
necessary to add another? 


* See footnote 1, p. 155. 
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Driver’s analysis, however, is entirely too superficial. In 
chapter xxiii Joshua warns the people against alliances with the 
Canaanites. In his address he takes words from the Pentateuch 
and principally from Deuteronomy and uses largely the same 
thought which Moses had earlier employed. Indeed, in some 
respects his address may be regarded as an abridgement of the 
latter’s. 


Chapter xxiii is thus preparatory to chapter xxiv which treats 
of God’s gracious acts of mercy in times past. In verse 11 
Joshua mentions Jericho as the starting point of the conquest 
of Canaan, and then lists the other nations who opposed him. 
There is no reason for assuming that the list of nations is a later 
addition, nor does it interrupt the connection. 


If verse 13 be a Deuteronomic addition, it is difficult to see 
why it was made. It certainly fits in well where it stands, and 
there is no objective reason for assuming that it is not original. 
The same may be said for verse 31. The similarity of this verse 
with Deut. xi. 7 is not sufficient reason for regarding it as an 
interpolation. 


Conclusion. That the book of Joshua is influenced by 
Deuteronomy is a fact which cannot be doubted. This influence, 
however, is to be explained in the same manner as the influence 
of other parts of the Pentateuch. The author of Joshua had 
before him the completed Pentateuch, and in the language of 
the completed Pentateuch he was well versed. He drew from 
it as need arose. In this way, it seems to me, we are to under- 
stand the Deuteronomic influence in Joshua. 


Westminster Theological Seminary, 
Philadelphia, U.S.A. EDWARD J. YOUNG. 


TYPOLOGY 


IT is no chance that the first important heresy to arise from 
within the non-Jewish section of the early Church was Marcion- 
ism. Dr. Burkitt (The Gospel History and its Transmission, 
Ch. IX) seems entirely justified in stressing that Marcion was 
the son of a Christian bishop—we do not consider that the 
denial of this tradition is adequately motivated—and that his 
heresy represented a Christian rather than a pagan problem. 


Marcion may have been influenced by the Greek difficulty of 
grasping a truly historical religion, but fundamentally it was 
the apparent irrelevance of the Old Testament to Christianity, 
the apparent contradiction between the old covenant and the 
new, not merely in details but often in general tone, that drove 
him to a spiritual rejection of the Old Testament; he never 
questioned its accuracy as a historical record. The Catholic 
Church faced him with a firm affirmation of the New Testament 
teaching that the Church is the inheritor of the promises made 
through the prophets, and that the Old Testament is in very 
deed Holy Scripture for the Church. But for all its rejection 
of Marcion’s teaching the Church has never been really happy 
about the Old Testament. 


To-day in the Protestant churches outside the newer mission 
fields the Old Testament is in the hands of virtually every 
church member, but how many of them really know its con- 
tents? Of those that do there are comparatively few who can 
make an intelligent and spiritually profitable use of it. It is 
probably no exaggeration to say that some 80 per cent of 
Christians would feel no more than a sentimental loss, if 
80 per cent of the Old Testament were wiped out or relegated 
to the status of a purely historical document. How much 
stronger must this feeling have been in the centuries when the 
personal possession of even a New Testament was an extreme 
rarity, and the bulk of the Old Testament was not heard read 
or expounded. In fact from the fourth century onwards, if not 
earlier, most Christian expositors and writers, while recognizing 
the authority of the Old Testament, emptied their acknowledge- 
ment of most of its value by handling the Old Testament purely 
allegorically, unless indeed they turned to it for a few proof- 
texts torn from their context. 


We should not make little of the Church’s difficulties. When 
we see a finished, or near-finished structure, the blue-prints, 
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estimates and progress-reports cease to have any special interest 
except for the expert. The Old Testament is the story of the 
preparation for the coming of Christ; when He came, the glory 
of the fulfilment was so great that we may be excused if we lose 
sight of those that prepared the way, though it is not God’s will 
that we should do so. 

Both Greek and Jew had prepared the way for the Church’s 
treatment of the Old Testament. It has been well said that 
“ piety is the mother of allegorical exposition”. It was above 
all in their treatment of Homer that the Greeks developed the 
art of allegorical exposition, and it was the Neo-Pythagoreans 
who made a fine art of it about the beginning of the Christian 
era. It began as an effort to explain away passages that seemed 
offensive to a more sophisticated taste, but continued as the art 
of discovering in Homer things he had never.dreamt of. Philo 
treated the Law of Moses in a similar way to impress and attract 
the educated Greeks of Egypt. Little could he have anticipated 
that he would influence the new-born Church far more deeply 
than either pagan or Jew. 

It must remain a matter for conjecture how far allegory had 
taken root in Palestinian Jewry before the destruction of the 
Temple, but it is certain that it was well known and used in 
certain circles. The Habakkuk Commentary discovered at Ain 
Feshka shows that the Essenes in the first century B.c.— 
assuming that we are correct in attributing the cache of manu- 
scripts to them—had already thoroughly mastered the art of 
complete allegorical interpretation. In any case the soil had 
been well prepared in Pharisaic circles as well. The main 
achievement of the early rabbis down to Hillel and Shammai and 
their disciples was to learn to use the Torah in such a way as to 
derive from it principles and rules for every conceivable con- 
tingency in life. This implied a thoroughgoing willingness to 
understand the Old Testament in a non-natural sense, and from 
this to allegory is only a very short step. 

With such an environment it is easy to see why the Church 
rapidly fell a prey to allegorizing, especially of the Old Testa- 
ment. The Epistle of Barnabas (c. A.D. 75-120) exhibits the 
allegorical method in an extreme form. Geffcken says well 
(ERE I, p. 330a), “* Allegory had, in fact, become to the men of 
the time a religious requirement”. It is easy then to see how 
for centuries the Old Testament was stripped of both “ offence ” 
and meaning by allegory. 
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It would be foolish to object to allegory as a method of teach- 
ing and unreasonable to reject it as an element of the devotional 
life and its literature; there are, however, grave objections to 
its use in official or quasi-official interpretation of Scripture. 
The chief are:— 


(a) The authority of the Word is made subordinate to man’s 
fancy and intellectual skill; 


(b) We are enabled to avoid the discipline of discovering the 
real message of God in difficult passages ; 

(c) We escape the necessity of facing the implications of 
Christianity’s being a historical religion; 

(d) By insisting on our own fancies rather than on the Word 
of God we run the risk of both false doctrine and schism. 


It will, however, be urged that allegory is merely the some- 
times unjustifiable extension of an entirely justifiable method of 
Biblical exegesis, viz. typology. The New Testament itself 
repeatedly uses the Old Testament as a picture book in which 
the pictures or types correspond to the realities or antitypes of 
the New Testament. (The not entirely similar use of type and 
antitype in the New Testament and in theological language is 
hardly germane to our subject—see A. B. Davidson, Old 
Testament Prophecy, p. 224-228.) 


The difference between type and allegory has been expressed 
by Van Mildert (Bampton Lectures, 1815, p. 239): “It is indeed 
essential in a Type, in the Scriptural acceptation of the term, 
that there should be competent evidence of the Divine intention 
in the correspondence between it and the Antitype.”” Much 
would be gained, if we could obtain general acceptance of some 
such definition of a type. It prunes away a mass of luxuriating 
fantasy masquerading as typology; strictly taken it would con- 
fine types to those that are definitely proclaimed as such in 
the New Testament, and rule out not a few of the more popular 
types 

A priori there can be no objection to the view that alongside 
the verbal prophecies of the prophets there were acted pro- 
phecies in ordinances or in the details of the Divine providence 
in human life. But, as A. B. Davidson has cogently argued 
(Old Testament Prophecy, pp. 236 f.), this is either a truism, for 
the whole of the Old Testament economy was designed by God 
to be a schoolmaster to lead to Christ; or it is meaningless, for 
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there is no evidence that the Old Testament saints saw anything 
prophetic in the types. To suggest that the types were given 
merely to confirm the faith of those that should experience the 
antitypes seems otiose, and once again strips the Old Testament 
of any real revelational value. 

Bishop Westcott expresses it much better (The Epistle to the 
Hebrews, p. 200): “‘ A type presupposes a purpose in history 
wrought out from age to age. An allegory rests finally in the 
imagination, though the thoughts which it expresses may be 
justified by the harmonies which connect the many elements of 
life.” 

We can only give full weight and value to the Old Testament 
when we grasp that not only is the revelation of God at all times 
a self-consistent unity (a fact that dispensationalism of a popular 
type often overlooks) but also that its historic unfolding is 
essential to it. God has revealed Himself in history not merely 
because He chose to, but because it is the only way in which 
man can really get to know Him. Were the revelation of God 
fundamentally a theological one, we would be entitled to ignore 
the “sundry ways and divers manners” which prepared the 
way for the perfect revelation, for they would have merely 
antiquarian interest. But God’s revelation is in history, and 
so the Old Testament, even though it only becomes fully under- 
standable in the light of the New, yet remains necessary to our 
full understanding of the New and of God. 

If this is granted, the position of typology should become 
clear. The types of the Old Testament are not so much pro- 
phetic pictures of Christ or the Christian as parallels and 
analogies given by God on another plane of revelation. That 
means that the type has a revelational value of its own, apart 
from the antitype, which in turn enables us to understand the 
antitype better. 

Closer investigation of the actual types used in the New Testa- 
ment supports this view. It is worth noting, that with negligible 
exceptions all the examples are drawn from the Torah, i.e. the 
Instruction rather than the Law. In a very special way its 
narrative portions have an instructional purpose in a measure 
we cannot so readily claim for the historical books. 

The most obvious case of typology for the average man is the 
Tabernacle and the Levitical Sacrifices. The excavations at 
Ras Shamra have shown that the main types of Levitical 
sacrifices were already known in the West Semitic world before 
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the time of Moses. The sacrificial tablets of Marseilles and 
Carthage seem to indicate that the actual details of these 
sacrifices were not strikingly different in Israel and among the 
Phoenicians, i.e. Canaanites. Nor does archaeology suggest 
that there was anything striking novel about the Tabernacle 
and its furnishings. We need not feel surprised, therefore, that 
though the loving piety of Christians has found foreshadowings 
of Christ at almost every point, there is no evidence that any 
Jew, however pious, ever glimpsed a prophetic element. This 
seems confirmed by their use in the Epistle to the Hebrews. 

Though Heb. ix. 5 suggests that a lesson could be drawn from 
the details of the Tabernacle furniture, no attempt is made to 
do so. Though the Tabernacle, etc., is called (viii. 5) a copy 
(drdderyyux) of heavenly things, this is immediately qualified by 
“shadow”. Furthermore the difficult passage ix. 23 is best 
understood, if we interpret the heavenly things that need 
purifying as “ the sphere where men are to serve God ” (A. B. 
Davidson). In other words the Tabernacle, its furniture and 
sacrifices are the projection into time and space and a particular 
historical situation of the eternal principles underlying the 
service and worship of God. 

Much the same is true of the use of various incidents from 
Israel’s wilderness wanderings as types. It will be found that 
probably in no incident is there any attempt made to stress the 
details of the events, e.g. I Cor. x. 5-11, Heb. iii. 7-iv. 11. The 
use of the types is merely to enforce the principle that God 
punishes all disobedience in the same way, only now on a higher 
and more serious plane than then. 

In a number of important cases any attempt to press the 
detailed analogy between type and antitype ends in absurdity. 
Outstanding examples are the crossing of the Red Sea as a type 
of baptism (I Cor. x. 2), the manna and the water as a type of 
the Lord’s Supper (I Cor. x. 3 f.), the flood as a type of baptism 
(I Pet. iii. 20f.). We have no difficulty in seeing a common 
spiritual law working in type and antitype, but the expression 
of that law in different historic and revelational settings has 
little common in its outward expression. Prophetic the types in 
these cases are not, in any normal meaning of the word, for it 
would have been impossible for anyone to have foreseen the 
antitype. It is not likely that they were even intended to be 
prophetic post eventum. The similarities in externals, such as 
they are, come rather from the nature of things than any Divine 


XUM 


TYPOLOGY 163 


ordering, e.g. the only method of blotting out life on the earth, 
while preserving a select group alive, miracle apart, was pre- 
sumably by water, while we can hardly imagine the manifold 
aspects of the symbolism of baptism expressed otherwise than 
by water. That the similarity is really accidental is seen when 
we contrast the manna and the water of the wilderness with the 
elements of the Eucharistic meal. 

The same principle is seen at work in the border-line case of 
Gal. iv. 21-31. Paul may say “which things contain an 
allegory” (éorw but as Cremer (Biblico- 
Theological Lexicon of N.T. Greek, p. 97) points out, there is a 
wide gulf between Paul’s and Philo’s allegory, and that Paul’s 
is virtually typology. He says, “‘ He purposely uses a\Anyopéw 
instead, perhaps, of dvrirumx r&v pedAdvrwv, because he does 
not and cannot point out a final and complete fulfilment of the 
prophetic fact... .” The only real difference between this case 
in Galatians and those earlier discussed is that while we have 
once again a common spiritual principle at work, no real 
similarities can be discovered in the physical expression of it 
in the two cases. 

Some would claim that Heb. vii. 1 ff. and John xix. 36 con- 
stitute a serious challenge to the view being expounded, for in 
these passages the stress seems to be on minor details in the 
Old Testament types. It is questionable, however, whether 
this is really the case. 

For the writer of Hebrews the vital point is not the minutiae 
mentioned in vii. 2 f. but Ps. cx. 4. Already in this psalm the 
superiority of the royal priesthood had been revealed, the 
reality of that foreshadowed but not expressed by the “ divine 
kings” of the Fertile Crescent. Christ used the psalm as 
Messianic, and there is little doubt that it was widely so used 
by the Jews of the time—no stress should be laid on the lack of 
evidence in earlier rabbinic literature; a psalm so used by 
Christians would not have come to be regarded as Messianic 
by the Synagogue, unless the tradition had gone back to the 
first century at the least. Hebrews could and would have used 
Ps. cx, even if there had been nothing in the description of 
Melchizedek in Genesis that was applicable to Christ. In fact 
if we concentrate on these minor agreements, however striking, 
we are in real danger of losing the real significance of the type. 

Much the same applies to John xix. 36. Christ had been 
identified with the Passover Lamb as early as I Cor. v. 7, some 
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years before the earliest of the Synoptic gospels. The casual 
mention shows that it was an accepted part of Pauline teaching. 
Since there seems to be unanimity among commentators that 
it is the Passover lamb that is referred to in I Pet. i. 19, we may 
reasonably attribute this identification to the Church of Jeru- 
salem. But none of the Synoptic Gospels records that our 
Lord’s legs were not broken. It should be obvious that the 
type was never based on or derived from this fact. For John 
it is an interesting confirmation, but no more. 

We may deduce that in many cases God so ordered the details 
of ordinances or so caused incidents to be recorded that there 
is a striking similarity in detail between the type and antitype, 
but that the recognition of a true type depends not on the 
recognition of such similarities, which need not even exist, but 
of a common spiritual principle operative in both type and 
antitype. The Old Testament types point not to an acted 
prophecy, but to the fact that the whole of God’s self-revelation 
is of a piece. The Old Testament is not merely a preparation 
for salvation, but part of the history of salvation. As we trace 
God’s redeeming work until it reaches its climax in Christ, we 
find continuous parallelisms with the past; the climax is a 
virtual recapitulation of past revelation, but on the highest 
level, in Christ. The fulfilment in Christ enables us to under- 
stand the preparation better, but we only really understand the 
fulfilment as we trace the parallelism of the preparation. The 
frequent similarities in details are an assurance—if indeed such 
an assurance were necessary—that no part of the process has 
been haphazard, but the real parallelism is a spiritual, not a 
material one. 

This principle helps us to explain the sometimes mystifying 
use of Old Testament quotations in the New Testament, where 
the original context seems often to be completely disregarded. 
The question we must ask ourselves is not whether the Old 
Testament passage is an actual prophecy of the New Testament 
position, which very often it is not, but whether there is a true 
spiritual analogy between the two situations. The same spiritual 
principle may, perhaps, also explain why some of our favourite 
types of Christ, e.g. Joseph and David, are in fact never so used 
in the New Testament. We are all too readily attracted by 
superficial similarities. 

A special word of warning is called for by a frequent misuse of 
some of the psalms. Only one psalm, Ps. cx, claims to be a 
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prophecy, and we are convinced that it is the only psalm which 
did not in the first place refer to the writer’s own circumstances. 
To call psalms Messianic in the sense that they were written as 
conscious prophecies of Jesus Christ, and that they refer to 
Him and Him exclusively, is to do violence to the Psalter and to 
misunderstand the New Testament use of the Old. The 
“ royal” psalms deal with human representatives of God, but 
because every king was but a shadow of the ideal, they look 
beyond the shadow to the one perfect king who is yet to come. 
Every righteous man in his joys and sorrows foreshadows in 
some measure the spiritual experiences of the one perfectly 
righteous man. So Jesus could take the Psalter as supremely 
His book in which His experiences and the purposes of His 
coming were foreshadowed. But to say that because any 
particular psalm is quoted in the New Testament, either by our 
Lord or by its writers, it is Messianic in the sense that it must 
be interpreted entirely and exclusively of our Lord does not 
make sense. 

A few examples must suffice to prove the point. Ps. ii. 7 is 
three times quoted in the New Testament. Twice the setting 
of Ps. ii. 6 is ignored, and the third time (Acts xiii. 33) it is 
implicitly denied. I seriously doubt whether many expositors, 
even of the most literal type, can be found who will interpret 
Ps. Ixxii. 15 b (“‘ And men shall pray for him continually ”’) 
of our Lord, unless indeed they join the corrupters of Watts 
and sing, “‘ To Him shall endless prayer be made...”. To 
apply passages like Ps. xxxviii. 3-5, 18; xl. 12; xli. 4; Ixix. 5 to 
our Lord is to come near the end of exegesis; the outcome, if 
logical conclusions are drawn, is generally blasphemy or false 
doctrine. 

Those who still indulge in such a travesty of true exegesis 
overlook that the New Testament never applies such verses to 
our Lord. It is true that not all Messianic prophecy is referred 
to explicitly in the New Testament, but its refusal to make any 
use of such passages should impose reticence upon us. It is 
one thing to see in the spiritual sufferings of the saints of the 
old covenant a foreshadowing of sufferings too great for us to 
grasp; it is quite another to see in them a literal description. 
Then too in such exegesis there is ignorance of the principle we 
have been trying to establish, that in types it is the broad 
spiritual parallelisms and not correspondence in detail that is 
of paramount importance. 
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The existence of types does not ask of the Bible expositor and 
preacher that he should try to show how wonderfully the life 
and work of Christ and the walk of the Christian have been 
foreshadowed in the worship and history of Israel. Rather he 
should so examine the type that he learns its spiritual implica- 
tions and principles; then he will ve the better enabled to draw 
out the spiritual lessons of the antitype. 


London Bible College. H. L. ELLIson. 
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THE MODERN ESCHATOLOGICAL DEBATE 
(Continued) 


THE prophets taught also, as we have had occasion to see, that 
the presence of the Kingdom in a fallen world must mean that 
it comes as a hidden Kingdom, at least until the apocalyptic 
moment when it is fully revealed in a new heaven and a new 
earth. That is surely the thought of the New Testament which 
it holds all the more decidedly just because the eschaton has 
entered time. No doubt it cannot be discerned by observation 
in the passing fashion of this fallen world, but it necessarily 
entails within the world the creation of a new community 
through which the Kingdom is actual in conditions of time. 
That is indeed the mystery of the Kingdom, but unlike the 
Messianic remnant of the Old Testament which had not yet 
received the promise, this community is actual in the fullness 
of time, rooted and grounded in the Incarnation, a community 
that has foundations. But while its builder and maker is God, 
just because it is actual in time it partakes also of the con- 
tradictions and conflicts of history with another law in its 
members warring against the law of God. In spite of being in 
the likeness of sinful flesh the new community is indeed the Body 
of Christ, the mystery through which the unveiling of the 
righteousness of God takes place in the world in the preaching 
of the Gospel, but therefore also the unveiling of the wrath of 
God as the redeeming purpose of divine love in effective con- 
flict with the forces of evil. In the earthly ministry of Jesus, 
when the Word was broadcast to all and sundry, the eschaton 
confronted men in the person of Christ standing in their very 
midst as the mystery of the Kingdom, the Eschatos, invading 
the realm of their choices and decisions, throwing them in to 
ferment and crisis, and (as C. H. Dodd has described so well) 
acting selectively upon them so that their reaction to it is itself 
the divine judgment. That inevitably happens when the 
Kingdom of God comes into the midst, for the King takes 
charge of the situation and His Word acts upon men whether 
they will or no giving their own choices and decisions an 
essential form vis-d-vis the Kingdom. Nevertheless this breaking 
in of the last Judgment is veiled in the form of the parable and 
presented as it were obliquely in order both to bring men face 
to face with the last things in crucial decision and yet toleave 
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them room for decision, which could not be if the eschaton were 
wholly realized, as C. H. Dodd would have it, and the time- 
element were eliminated. And so the Fourth Gospel puts very 
clearly the whole synoptic teaching of the parables when Jesus 
says: “I judge you not, but the Word that I speak unto you, 
that shall judge you at the last day.” That final judgment 
confronts men here and now, but its full action is delayed until 
the last day. Had the eschaton encountered men in its unveiled 
openness, men would have been damned on the spot without 
room or freedom for the decision of faith. That is why, as 
Niebuhr has pointed out, Jesus held apart the prophetic and the 
apocalyptic views of the Kingdom (Gifford Lectures, ii. p. 49). 
However, just because room and time are given for reaction, 
the terrible possibility is allowed for the reaction of evil in its 
final and intense contradiction to the Kingdom of God. That 
is what the New Testament calls the mystery of iniquity, which 
is also unveiled through the preaching of the Gospel, and will 
be unveiled fully at the last day and destroyed. But just as in 
the earthly ministry of Jesus that was provoked out of its 
mystery and pressed by the finger of God to the point of ulti- 
mate decision in the terrible conflict that issued in the Cross, so 
the Church as the Body of Christ proclaiming the same Word 
of the Kingdom in order that all men may repent and believe 
the Gospel also provokes such a reaction of evil in the conflicts 
of history that there is also an eschatological fulfilment of evil 
culminating in the last judgment. The tares and the wheat 
grow side by side, and so as Niebuhr has said history is “ the 
story of an ever-increasing cosmos creating ever-increasing 
possibilities of chaos” (An Interpretation of Christian Ethics, 
p. 108). 

“ Realized eschatology” does not do justice to the New 
Testament teaching of this mystery of iniquity vis-d-vis the 
mystery of the Kingdom and can therefore have no teleological 
word to say to the desperate conflicts of history. It is pre- 
cisely because the New Testament thinks of the Kingdom as a 
present but as yet veiled reality, because it refuses to identify 
the Kingdom with the Church or teach the unveiling and com- 
plete realization of the Kingdom in the conditions of this 
present evil world, that it carries with it a doctrine of final 
justification and consummation that gives meaning and sacred 
_ purpose to all things as working together for good. To dissolve 
the distinction in the actual continuation of the fallen world 
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between the Kingdom as present veiled reality and unveiled 
reality yet to come is to dissolve the New Testament eschatology 
and indeed the New Testament Gospel. 


Vil 


A much more satisfactory view of New Testament eschatology 
has been sketched by Professor W. Manson of Edinburgh in a 
profound study of the Gospels, Jesus the Messiah. (This 
registers a considerable advance upon his earlier views in 
Christ’s View of the Kingdom of God.) Professor Manson has 
taken pains to point out that in His thought of the Kingdom 
Jesus starts from present events and experiences to the coming 
of the Kingdom and not vice-versa (p. 50). He takes His stand 
in the prophetic view of history, but what was new in that was 
the importance that He attached to His acts among men. “ If 
I by the finger of God cast out demons, then has the Kingdom 
of God unexpectedly reached even to you.” And so “ Jesus 
becomes the presentation-point, so to speak, of the divine 
working in history, the focus through which all lines of the 
divine plan concerning the past and the future are drawn”. 
“The Kingdom of God, hitherto only a dream, a transcendent 
object of hope or aspiration, had come into immediate and 
verifiable relation to history. The advent and claim of the 
End had been registered” (p. 13). The decisive factor in all 
this is not only that He proclaimed the Kingdom of God as a 
glorious event in the future, but the complete identification of 
Himself with the coming of that Kingdom, and indeed of its 
actual arrival in Himself. 

In Judaism “ all righteousness or justification is denied to, 
and withdrawn from, the present order and existence of things 
in the world, and is transferred to a world to come, a new age 
in which the righteous will of God will be the only source and 
perfect norm of life” (p. 16), but in Jesus that absolute will of 
God is realized, and realized not only as demand but as grace, 
and it is in the fulfilment of the Kingdom as such that Jesus 
goes toward the Cross as the Son of Man who represents the 
fullness of the sacrifice by which men are made sharers in the 
Kingdom. It is thus that the Kingdom enters time and becomes 
actual in the human midst. 

The crucial fact for eschatology, however, is the bearing of 
this absolute on us as we are placed in the world. There is no 
doubt that the Kingdom of God is already at work in power, 
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forcing its way (fidlerau), demanding that men break with the 
existing order of this world, but its full power is concealed and 
has yet to be revealed. Here and now the Kingdom of God 
intersects the orbit of our mundane existence, but that inter- 
secting is necessarily partial. It at once comes into time with 
Jesus Christ as its focus, but it remains infinite in its recession. 
To use Professor Manson’s spatial figure (which of course is 
only metaphor), the Revelation is not a circle or an ellipse 
which can wholly pass into and be absorbed into our orbit. 
It is rather like a parabola or hyperbola which, while entering 
into time, runs wholly and at all points into infinity. The 
boundary of its entrance into history is the boundary line of 
time and eternity. History does not coincide with it but is 
asymptotic. An eschatology such as “ realized eschatology ”’, 
which does not deal faithfully with this infinite recession, lacks 
vision and does not take the measure of the mystery involved. 
It is because that mystery remains that apocalypse remains an 
essential element at the heart of faith. Christianity cannot 
abandon the apocalyptic opposition of the then and now. It 
looks for the consummation of redemption to take place only 
in the world to come. 

Nevertheless, continues Professor Manson, “a change has 
come over its attitude to the present sphere of existence in that 
this shadowed world of sin is now seen under the immediate 
sign and power of the world to come. The future and higher 
sphere of glory already in a real sense penetrates and intersects 
this sphere of humiliation through the power of the Spirit. 
Something has crossed the dividing-line, and this not merely a 
Vox, a summons from the world beyond to repent and believe, 
but a higher manifestation. While much of the traditional 
apparatus of apocalyptic ideas is retained in the Synoptic 
records and in the New Testament, the thing which is new and 
distinctive in Christian revelation of God is the experience 
which expresses itself already in the words of Jesus about His 
mighty acts: ‘The Kingdom of God has come upon you.’ 
‘The Kingdom of God is in your midst.’ ‘ The Kingdom of 
God is as if a man should cast seed into the ground.’ This is 
not all an enthusiastic prolepsis of things to come. It means 
that the world is not wholly left to itself but stands, despite all 
demonism, under the power, and, by grace, within the range of 
the salvation of God ” (Jesus the Messiah, p. 152). It is thus 
that the apocalyptic dualism is transcended, 
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There is still another interpretation of the Christian hope 
that must be discussed, for it has a great deal to teach us. It is 
more a tendency than a clearly articulated view. Here the 
Kingdom of God is thought of as so present in space and time 
that the eschatological tension tends to disappear in spite of 
the intention of the sponsors themselves. This idea which 
might well be called “ realized teleology” is traceable (with 
very differing emphases) in the younger Blumhardt, H. Kutter, 
Ragaz and in this country in men like G. F. MacLeod and other 
“ incarnationists ” for whom “‘ community ” occupies a supreme 
place in their thought. It is the tendency to think of the Church 
not as eschatologically identical with the Kingdom of God but 
as the extension of the Incarnation, and to think also of the 
unbroken wholeness of Christ as a possession possible in the 
conditions of space and time. It is not content with the escha- 
tological relation between having and hoping, but insists on the 
possession of total salvation secure in the continuity of this- 
worldly reality. Nor is it content with the sacramental confirma- 
tion of faith but insists upon transmuting it at every point and 
every moment into objectivity, To a certain extent this runs 

parallel to the totalitarian eschatology of Rome, but whereas in 
~ Roman doctrine the earthly realities are transubstantiated into 
realities of grace, here the realities of grace are transubstantiated 
into the earthly realities of the daily life. God is earthed, as 
Dr. MacLeod says. 

Like realized eschatology, realized teleology repudiates evolu- 
tionary Utopianism, for it thinks of salvation as wholeness 
realizable here and now and refuses to throw the Kingdom of 
God forward into the future either in the way of a futurist 
eschatology or an ultimate ideal. The decisive event has already 
taken place in the Incarnation which means not only the union 
of God and man but the integration of the material and the 
spiritual. In some sense the whole creation has been renewed 
already, though it waits for its manifestation through the action 
of the Church as the sphere within which and through which 
that integration is made good. 

If realized eschatology tends to take its stand one-sidedly on 
the end as eschaton, this eschatology tends on the contrary to 
take its stand one-sidedly on the end as telos, which correspond- 
ingly is conceived as capable of fulfilment here and now in the 
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conditions of time and space. In other words, this is realized 
teleology. Thus, for example, faith in the integration of the 
material and the spiritual carries with it the doctrine of the 
healing of the body as an essential part of whole salvation. 
That refers not simply to healing from disease but the healing 
of the body social and politic as the extension of the Incarnation. 
That has already been accomplished in the Body of Christ and 
is therefore to be realized in the obedience of the Church as 
earthed to the material world. In all this there is a manifest 
dissatisfaction with the eschatological tension between salvation 
as once and for all accomplished in the death and resurrection 
of Christ, and yet as one whose fullness is yet to be realized, a 
tension which is enshrined in the two sacraments of baptism 
and holy communion. Realized teleology refuses to hold this 
doubleness in eschatological tension, and so tends to slip in a 
third sacrament or other sacraments in which the two elements 
are fully integrated. Thus while the New Testament thinks of 
the fullness of Christ as the final goal of the Church and indeed 
of all things in heaven and earth, Dr. MacLeod thinks of it as 
the cosmic fullness which must be realized here and now in the 
total healing of soul and body. The teaching of St. Paul that 
while we are redeemed already we must also wait for the redemp- 
tion of the purchased possession receives little place in this 
thought. 

Unquestionably we have laid hold of here one of the most 
important elements in the Christian faith, the resurrection of the 
body, the resurrection as historical fact, and a great attempt is 
being made to work out its deep implications for Christian life 
and thought on earth. There is no separation between creation 
and redemption here, and yet it must be said that this is to heal 
the hurt of God’s creation too lightly. It does not see the 
Incarnation sufficiently in the light of the death of Christ, that 
the Incarnation therefore terminates this world as well as 
fulfills it, so that, in the words of Prof. Farmer, “ an essential 
element in the whole experience of forgiveness which lies at the 
heart of the Christian’s reconciliation with God, is eschato- 
logical, is a pointing forward to a divine consummation which 
involves the cessation of the present sinful order in which man 
- now is. As Althaus says: ‘ Without eschatology the doctrine 
of forgiveness in view of our present abiding state of sinfulness, 
cannot be saved from falling either into frivolity or into rank 
scepticism ’”’ (The World and God, p. 218). 
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Dr. MacLeod has pointed the Church to a fullness of its duty 
in the world which is a pressing challenge, but it is a mission that 
is far profounder and more difficult than he apparently realizes. 
It is without doubt the function of the Church to live out the 
atonement, or at-one-ment, as he would say, in the world, that 
is, to be in the flesh the bodily instrument of God’s crucial 
intervention, and so become the sphere in which the great recon- 
ciliation already wrought out in the body of Christ is realized 
among men, so that the life and action of the Church, now the 
suffering servant in the world, become as it were sacramentally 
correlative to the life and passion of Jesus Christ. In realizing 
at-one-ment in the world, the Church must learn to enter into 
the judgment of God in the death of Christ upon humanity, 
and to enter thereby into the travail of Christ for the new 
universal humanity. The Church cannot be at one with the 
world, for its at-one-ment with God brings it into critical tension 
with the world reflecting the judgment of the Cross, but that 
is precisely the point at which there is introduced into the world 
the Gospel of a new humanity at one with God, and indeed of 
a new heaven and a new earth. 

There is no doubt that the Christian ethic is an absolute 
ethic and not an interim-ethic, and that it requires an absolute 
obedience organic to existence in this world and to its orders 
of life which have been given divine sanction. For that very 
reason, however, as Professor W. Manson has pointed out, love 
towards God cannot require men either to abandon the ordinary 
obligations of citizenship or to “ press upon the State ideals of 
action such as non-resistance to armed aggression, which under 
given circumstances would overthrow the foundations of law 
and order and defeat the good which the State exists to serve ” 
(op. cit., p. 93). “It would seem, therefore,” continues Dr. 
Manson, “ that it is not Christian to press the Christian absolute, 
understood in its true character as love, upon orders of life 
which stand outside of the powers of the Kingdom of God. 
As the ethic of a spiritual life revealed by Jesus Christ, the 
Christian ideal binds all who have been brought by him to see 
God, and as such it will determine the spirit of their citizenship 
in the State and their whole life in the world. In this manner 
Christianity will ultimately affect the State’s conception of its 
functions. But so long as the Kingdom of God only intersects 
our mundane existence, and does not fill the whole sphere of it, 
there will be limits to what can be demanded of the State in its 
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name, and to what can be set up as definition of social duty. 
What the Christian ethic does here is not to provide a law for 
society, but to create a tension in its midst which cannot but 
have transforming results. The Kingdom of Heaven is as 
leaven.” 

“ Realized teleology ” does not really enter into this critical 
situation and is therefore unable to understand the tension of 
world-denial and world-affirmation that belongs to the heart of 
Christian experience (see Cullmann, Christ and Time, pp. 211 ff.). 
Consequently, it is the tendency of these theologians to believe 
the regulative idea of communism or of a secularized eschatology, 
that the perfection of the indirect relationships of the community 
of labour and of society will in fact be the realization of the 
Kingdom of God. No doubt the Church must encourage every 
effort to produce the kind of society in which community can 
best be realized, but the Church that lives in repentance acknow- 
ledges that that sin can be fully realized (or as St. Paul would 
say, fulfilled) in the collective as well as the individual life 
(see Niebuhr, op. cit., p. 149), and therefore must acknowledge 
before the judgment of God that even the form and fashion of 
the historical Church must pass away as a compromised form 
of the will of God. In the words of H. H. Farmer: “ Eschato- 
logical faith provides a solution for this world which does not 
evacuate the world of its meaning as a sphere in which God’s 
presence may now be known and His will served, even though 
these will never be perfectly realized. It does this by conceiving 
the divine Kingdom as the end of the present order in the 
double sense of the word ‘end.’ Somehow there is at work 
within the limitations and frustrations of this world a divine 
purpose which transcends it and cannot be comprehended in 
terms of it. The consummation of that purpose will therefore 
at one and the same time mark the end of this world and be 
the fulfilment and justification of it. And the divine will, which 
will be fully realized only then, can none the less be served now, 
even as the far-off ocean may swell the water of an inland creek 
and lift the boats of those who have never seen its infinite 
_ horizons. Eschatological faith is thus both pessimistic and 
optimistic in regard to this world. It says yes and no to it at the 
same time. It is God’s world and yet it is not God’s world in 
the fullest sense, being only preparatory to it ” (op. cit., p. 214 f.). 

Throughout this the accent must undoubtedly fall upon the 
triumphant certainty of the finished work of Christ (much more 
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than it does in Farmer’s thought), for Christ is already the New 
Man in whom all things are become new, and in whom we have 
proleptically even now the consummation of the divine purpose 
of creation. Just because that is complete already we cannot 
think in terms of an extension of the Incarnation, but only of 
an eschatological repetition of the Incarnation (including the 
death and resurrection): which is the doctrine enshrined in the 
sacrament of holy communion. The proclamation of this new 
humanity is the most explosive force in the world not only 
because it is proleptic to the. final judgment of holy love and 
proleptic to the new heaven and new earth, but because in it 
the last things actually confront man creatively here and now 
in time. It is therefore only as an eschatological magnitude that 
the Church can really carry out her divine mission in the world, 
to confront all men with the crucial word of the Gospel, and so 
to penetrate every aspect of human life with the power of the 
resurrection, intensively as well as extensively. The great 
missionary task of the Church lies therefore both in the evangel- 
ization of the world and in being the instrument by which the 
dynamic Word of this Gospel intervenes in every form of human 
existence and action, social, national and international. With- 
out such thorough-going fermentation in the world the Church 
will not be in a position to proclaim the Gospel in any way 
proportionate to her great passion, nor will she have the power 
to alter the face of present human society so as to make it by 
the very power of God an instrument in the furtherance of His 


redeeming purpose. 


IX 


The most exciting work on the eschatology of the New 
Testament since that of Albert Schweitzer is Christus und die 
Zeit by Professor Oscar Cullmann.’ This is a great attempt to 
turn eschatological thought away from the dialectic of this- 
worldly/other-worldly, or of time/eternity, to the deeply 
Biblical tension between the present and the future. The main 
emphasis is placed where “ realized eschatology” places it, 
in the person of Christ, but here we have a formulation of 
eschatology that both brings creation and redemption together 
and yet takes the time element with the utmost seriousness, 


1 Translated into English by F. V. Filson: Christ and Time (London, 1951). 
The quotations given above are Dr. Torrance’s renderings from the German text. 
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Because the teleological and eschatological ends are brought 
together in this way Cullmanncanalso give within his eschatology 
a doctrine of history or rather of salvation-history in two main 
phases as the narrowing of the universal purpose of God’s 
creation through Israel, then through the Remnant to the One, 
Christ Jesus, in whom the decisive event of all history takes 
place. From Jesus Christ salvation-history widens out again 
through the Apostles, through the Church which now becomes 
the Body of Christ and plays the part of the Remnant of the 
people of God until it reaches out at last to the fullness of the 
new heaven and the new earth in the complete purpose of God. 
“ Thus salvation-history progresses in two movements: the one 
"goes from the many to the one, that is the old covenant. The 
other goes from the one to the many, that is the new covenant. 
Exactly in the centre stands the atoning deed of the death and 
resurrection of Christ. Both these movements have this in 
common that they are fulfilled according to the principle of 
election and substitution. This is supremely regulative for the 
present period which runs out from the centre. According to 
the New Testament the earthly Church, in which the Body of 
Christ manifests itself, plays a central part for the redemption 
of all men and for the whole creation ” (pp. 101 f.). 

Two thoughts run throughout this which have importance 
both for realized eschatology and realized teleology: the dis- 
tinction which Cullmann draws between the Kingdom of God 
and the Reign of Christ, and a linear conception of time. The 
Kingdom of God has come decisively among men in Christ, 
but it remains essentially a future reality. The Reign of Christ 
on the other hand has already begun and continues through the 
Church and is actualized in the Word of the Gospel reaching 
out to the whole world so that all worldly powers and authorities 
are made to function only within the Lordship of Christ. This 
means that we are really living in the last times, for the reign of 
Christ is essentially proleptic to the Kingdom of God which 
will be established at the end of this present age. The concep- 
tion of the Kingdom of God carries with it the element of 
judgment upon this present evil world whose form and fashion 
must pass away. Apart from final judgment history becomes 
meaningless, but with the final judgment is given the teleological 
end of the conflicts of history. In the conception of the 
Kingdom of Christ, on the other hand, the essential oneness of 
God’s purpose in creation and redemption is maintained, inas- 
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much as in Christ there is a new creation, and carried through 
history into the Kingdom of God, where it entails the eschato- 
logical judgment of all history. Because in the eschatological 
reserve of the New Testament those two ends are held partially 
apart until the Parousia and the completion of both ends in 
one, the new creation is as yet a hidden creation, hidden with 
Christ in God, but always on the point of becoming manifest. 
Until then the Church lives in the eschatological tension between 
the first coming of the Kingdom and the final coming, and 
carries out her task as the crucified body in the realm where 
sin and the flesh are still found and where the subordinate 
powers still try to break free from the Lordship of Christ. 
Nevertheless the Church lives in the Spirit on the Day of the 
Lord, that is to say, on the victory side of the Kingdom, and 
the song in her mouth is the triumphant chant of the second 
Psalm. ‘‘ Why do the heathen rage and the people imagine 
a vain thing? . . . I have set My King upon my holy hill of Zion. 
Ask of me, and I will give thee the heathen for thine inheritance, 
and the uttermost parts of the earth for thy possession. . . .” 
The distinctive thing about this faith is that both the sides 
of the eschatological tension are given full weight, and conse- 
quently the eschatological tension is not transmuted into a 
dialectic between other-worldly/this-worldly as it is with 
C. H. Dodd, or eternity/time as it is with Niebuhr, nor on the 
other hand into an integration of spirit/matter as it is with 


George MacLeod. It is essentially a tension between time and \, 


time, redeemed time and time waiting for the full reality of its 
redemption. It is with this view of time that the distinction 
between the two eschatological moments of the first Parousia 
and the second Parousia, or the Kingdom of God and the King- 
dom of Christ is given. There can be no doubt that some such 
distinction must be made; else we have on the one hand the 
Roman Catholic totalitarian eschatology with the virtual 
deification of the historical Church, or on the other hand the 
virtual denial of history in the distortion by “ realized eschato- 
logy ” of the Kingdom of God into a timeless supernal world 
beyond history. Both these views cut the nerve of the Biblical 
teaching on the Kingdom. At the same time it is doubtful if 


the Bible does operate with the strictly linear conception of | 


time attributed to it by Cullmann. Is he not confusing time 
(chronos) with duration (aion), for example when he says that 
“time and eternity have temporality in common” (p. 55)? 
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Does not the fact that guilt has entered into time, destroying 
man’s freedom toward God, binding him hand and foot, a slave 
of chronos, the god of this aion, mean that time has itself fallen 
from grace and been changed for man? Is it not part of our 
faith that Christ Jesus both was born of a virgin and rose again 
from the dead, and that therefore there is already a new creation 
which is neither the product of the old world nor holden by the 
sin and the necessities of guilt-impregnated time, and therefore 
the powers of this world, including chronos (cf. Rev. x. 6), have 
been dethroned? Do not the resurrection as a historical fact 
(in Martin Kéahler’s sense) and the forty days between the 
resurrection and the ascension mean that the reality of the new 
creation is temporal fact now though its reality veiled since the 
ascended Lord is yet to be unveiled in the Parousia? Must we 
not think of the Kingdom of God and with it the new creation 
as interpenetrating our old world within the Reign of Christ 
here and now, if only in some contrapuntal fashion? At any 
' rate we must say that the New Testament emphasis upon the 
_ future of the Kingdom of God is not the future of the reality 
_ but the future of its full manifestation, so that the eschatological 
_ tension in linear time must be modified into eschatological 
tension between the time of a present but hidden reality and the 
time of the same reality manifest in the future. It is that very 
modification which lies at the back of the constant expectation 
in the New Testament of the proximate nearness in time of the 
Lord—Maranatha. That was felt just as poignantly at the 
close of St. Paul’s ministry as at the beginning. The very 
nearness of the Lord (Phil. iv. 5) cuts short the time (1 Cor. 
vii. 29). And that is surely the thought that St. Paul puts into 
the otherwise puzzling citation from Isaiah: “ He will con- 
summate and cut short the work of His word upon the earth ” 
(Rom. 9. 28). 

It is a mistake therefore to speak of the expectation of an 
early return of the Lord as illusory or false—the mistake lies 
rather in reading either a realized eschatology or a purely linear 
view of time into New Testament eschatology. 


(To be concluded) 
University of Edinburgh. T. F. TORRANCE. 
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A FAITH TO PROCLAIM! 


Tuts book contains Dr. Stewart’s Lyman Beecher Lectures on Preaching 
given at Yale University. It may be regarded as a sequel to his fine 
Warrack Lectures on Preaching, Heralds of God, published in 1946. In it 
he pleads, with his wonted eloquence and that warm glow which suffuses 
all his writing and preaching, for a definite and uncompromising enuncia- 
tion by preachers of positive Christianity, the Christianity of the New 
Testament. Many a time, when perusing this book, we could imagine 
ourselves back again in a pew in North Morningside Church, Edinburgh, 
listening to this gifted preacher. 

Dr. Stewart says in his forthright way that “‘ the fact remains that the 
greatest drag on Christianity to-day, the most serious menace to the 
Church’s mission, is not the secularism without, it is the reduced Christi- 
anity within: the religious generalities and innocuous platitudes of a 
pallid, anaemic Christianity which is simply (in the language of arith- 
meticians) the ‘ highest common factor ’ of half a dozen different religions. 
This is what Kierkegaard called ‘a vaporized Christianity, a culture con- 
sciousness, the dregs of Christianity ’ ”’ (p. 31). 

“I may take Jesus the teacher of a new revolutionary ethic,” he says. 
“ But I have no right to do that if I am going to neglect the revolutionary 
self-consciousness behind every word in which that ethic is presented. I 
may take Jesus the Redeemer of the natural and the Lord of human 
nature: but I am deceiving myself, I am playing fast and loose with the 
records and indulging in a piece of purely artificial selection, if I leave out 
the supernatural claim on which that Lordship rests. Such treatment of 
the Gospel narrative is—even from the standpoint of accurate exegesis— 
vulnerable and illogical and unsound. Religiously, it is disastrous. It is 
truly astonishing that so many of our latter-day prophets go on punctually 
producing their revised versions of the Christian faith, without even 
noticing that these polished novelties of theirs are just the same old 
mildewed heresies which the ancient Church exploded eighteen hundred 
years ago! ” (pp. 33, 34). It may be that some who listened to Dr. Stewart’s 
Lectures needed such plain words very badly and were led to ask themselves 
if the stuff they were accustomed to preach had any Gospel in it all, in the 
New Testament sense of that word. 

The five chapters of the book are entitled “‘ Proclaiming the Incarnation”’, 
“ Proclaiming Forgiveness ’’, “‘ Proclaiming the Cross”, “ Proclaiming 
the Resurrection” and “ Proclaiming Christ ”’. 

We turned with special curiosity to see what Dr. Steward had to say 
about the Cross. In some broadcast addresses given by him some years 
ago on that theme we had thought that there was an atmosphere of 
vagueness at some points. We were rather surprised at that because we 
had once heard him quote in a sermon, with evident approval, the well- 
known words of “ Rabbi’ Duncan on the meaning of the sufferings of 
Jesus—“ it was damnation; and He took it lovingly”. We were glad to 


1 4 Faith to Proclaim. By James S. Stewart, D.D., Professor of New Testament 
Language, Literature and Theology in the University of Edinburgh. (Hodder and 
Stoughton, London. 1953. 160 pp. 9s. 6d.) 
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find Dr. Stewart in these Lectures reminding his hearers that “ the primi- 
tive and Pauline proclamation spoke of atonement, guilt-bearing, expia- 
tion” (p. 84), and to find words like these: “ if forgiveness meant that 
God were making light of sin—God meeting our guilty distress like a man 
who says to his neighbour, ‘ Oh, never mind, it is of no consequence ’— 
then it would be immoral, downright subversive of all moral values. But 
never and nowhere does it mean that. On the contrary, it is precisely in 
forgiveness that God’s inflexible righteousness appears. It is at the very 
place where the divine pardon is bestowed that the divine wrath is endorsed. 
God shows the hatefulness of sin in the very act of cleansing it away. At 
the heart of the Christian doctrine of atonement stands the fact that if 
our sin has serious consequences for ourselves, it has terrible consequences 
for God. As Denney put it, ‘ To take the condemnation out of the Cross 
is to take the nerve out of the Gospel’ ” (pp. 68, 69). 

It is in dealing with the Resurrection that Dr. Stewart waxes specially 
lyrical, as he does in some of his published sermons. He sees clearly that 
“* this was indeed the very core of the apostolic kerygma ” (p. 104), and he 
declares that ‘“‘ when Christ left the grave, it was not merely an announce- 
ment that there is a hereafter and a life beyond—which in any case they 
knew already; it was the shattering of history by a creative act of God 
Almighty. In this cosmic event, as Paul saw and proclaimed, God was 
doing something comparable only with what He had done at the first 
creation. This was the beginning of a new era for the universe, the 
decisive turning-point for the human race. ‘ The first Adam was made a 
living soul: the second Adam was made a life-giving Spirit’ ”’ (p. 106). 
What Paul actually writes, in the words quoted from I Cor. xv. 45, is 
“* the Jast Adam ’’—there is to be no other Head of the human race. 

We may not agree with everything that Dr. Stewart says, or with every 
detail of his exposition of this Biblical verse or of that, but we have profited 
profoundly by our perusal of this book. We feel that it is impossible to 
read it without being more firmly established in the faith that was once 
for all delivered to the saints. 


Free Church Manse, ALEXANDER Ross. 
Burghead, Morayshire. 


CALVIN’S SERMONS ON JOB! 


CALVIN began preaching on Job on Monday, February 26th, 1554, and 
continued with regular weekday sermons on it until the second or third 
week in March, 1555, by which time he had covered the whole book in 
159 sermons. It was first. published in folio at Geneva in 1563, and was 
later printed, by two different publishers, in the same city in 1569 and 1611. 
In England it appeared in a translation by Arthur Golding in 1574, with 
subsequent editions in 1574, 1579, 1580 and 1584. This work of Calvin’s 
maturity therefore enjoyed greater popularity, both in French and English, 
than any other of his series of sermons, except perhaps that on the Ten 
Commandments. We know that it was a favourite with the Huguenot 


1 Sermons from Job, by John Calvin; selected and translated by Leroy Nixon. 
(Wm. B. Eerdmans, Grand Rapids, Michigan. 1952. xxxvii, 300 pp. $4.50.) 
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leader, Admiral Coligny, and it plainly found its way to many another 
heart. 

The reason for this is not far to seek. Job is undergoing the severest 
suffering. He believes that all things, evil as well as good, come to him 
from the hand of God, and, at least in theory, he accepts the principle that 
men must be ready to accept both from Him. But when he is plunged 
into the depths of misery, he becomes perplexed; his faith in no way 
fails—‘* Though he slay me, yet will I trust him ”—but his understanding 
of his life and of his relationship to God falters. He is conscious of his 
blamelessness and is therefore at a loss to understand why God should 
visit him with evil. Many a Reformed Churchman in the sixteenth century 
found himself in much the same position. He had forsaken the errors of 
Rome and taken his stand on the side of Jesus Christ and His Gospel. 
But he finds troubles multiply upon him. It may even be that he is 
persecuted and faced with the threat of torture and death—or at least, in 
England, that he belongs to a despised minority. He believes, with Job, 
that both good and evil come from God. Why, then, is he experiencing 
evil when he has chosen the right course? Calvin’s sermons on Job were 
read widely because the preacher accepts the problems of suffering that 
the book brings up, and wrestles with them to re-create the answer for the 
sixteenth century. It was read by the age because it spoke to the heart of 
the age. As the Preface to the 1563 edition says: “‘ If ever men needed 
to learne what patience is: surely the state of this present time ought to 
leade yea and to drawe them to it. For if we looke well about us, we shall 
finde that there hath not bin almost any Realme or countrie, wherin God 
hath not uttered great scourges.”” Through these sermons men found, not 
merely a solace for their suffering, a silver lining to their clouds, but the 
very peace of God in the midst of their afflictions. 

How does this book stand up to republication? It must at once be said 
that to read through Arthur Golding’s translation is distinctly soporific 
—the 1574 folio which I possess contains 737 pages of double column, 
each column running to sixty-eight lines of rather small print! But it is 
excellent to have at least some of the sermons published in modern 
English. We are taken to sit at the feet of one of the great preachers of 
Christendom, and this, whether for minister or layman, is a rewarding 
experience. 

Dr. Leroy Nixon, who has already published another book of Calvin’s 
sermons, entitled The Deity of Christ, is to be congratulated on his enthu- 
siasm for making Calvin known through his sermons. Here he gives us 
twenty sermons, covering the whole range of the series. The chief question 
to be asked, of course, is whether this is a good translation. Unfortunately, 
it is not. 

Let us take an example from the opening of the fifth sermon, first in 
French, then in Arthur Golding and finally in Dr. Nixon. 

“* Nous avons 4 poursuivre le propos qui fut hier commencé: c’est que 
l’Escriture nous monstre plusieurs choses, qui ne convienent point 4 nostre 
esprit. Car quand on nous parle ainsi de Dieu, il y a un desdain en nous 
tellement qu’il nous semble que nous ne sommes point tenus de recevoir 
ce que nous ne trouvons pas bon. La dessus il y en a qui veulent faire des 
Sages, et desguisent les choses afin que tout plaise: comme nous alleguasmes 
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hier deux examples. L’ un est quant au franc arbitre. Car voila que 
l’Escriture nous monstre: c’est, Que les hommes ne peuvent rien qui soit, 
mais qu’ils sont du tout tenus captifs au mal” (Corpus Reformatorum 
XXXIII, p. 617). 

“* We haue to go fore warde with the matter that wee began yesterday: 
which is, that the Scripture sheweth vs many things which our vnder- 
standing cannot brooke. For when a man speaketh to vs after that manner 
concerning God: there is such a scornefulnesse in vs, as (to our seeming) 
wee are not bound to receyue any thing which wee finde not to be good. 
Herevpon there haue bene some that would fayne play the wyze men in 
disguising of things, too the ende that all might bee well lyked, according 
as I alledged two examples yesterday. The one concerneth Freewill. 
For beholde what the Scripture telleth vs: namely, that men can do no 
good at all, but are hilde prizoners altogither vnto euill”” (Sermons of 
Master Iohn Caluin, vpon the Booke of IOB, 1574, p. 232). 

“* We have to pursue the statement that we began yesterday: which is, 
that the Scripture shows us many things which are beyond our under- 
standing. For when a man speaks to us after that manner concerning God, 
there is such scornfulness in us that it seems to us that we are not bound 
to perceive anything which we do not find good. Hereupon there have 
been some who wish to play wise men by disguising things in order to 
please everyone; like the two examples we alleged yesterday. The one 
concerns free-will. For behold what the Scripture tells us: namely, that 
men can do no good at all, but are held entirely captive to evil ” (p. 60). 

Something more than English style must be noticed here. It is the 
remarkable similarity between the two English versions; a similarity 
which makes us wonder whether this latest version is a translation direct 
from the French or a modernization of the Elizabethan translation—no 
doubt with an eye to the French. The example given is no isolated case. 
We open Sermons from Job entirely at random, and, lighting upon a passage 
on pp. 202-203, compare it with Arthur Golding: 

“Ye see then what wee haue too remember in this streyne: namely, 
that if wee will do almes that is acceptable vnto God, wee must not tarie 
till we bee importunatly called and cried vpon. But when we see there is 
neede, we must hie vs to take order presently: like as when wee our selues 
indure any aduersitie, it seemeth to vs that men shall neuer come time 
inough to succour vs. And why then deale not we likewise with others? 
Wee neede to take none other measure, but that. For it is a true naturall 
rule, to do vnto others as we woulde bee done vnto. But we are hastie 
to desire succour, and piteously slow to giue it. Yee see then what the 
cause is, why wee ought the better to mark this saying, that Iob made 
not the widow to linger, nor disappoynted the poore of his desire ” (1574 
edn., p. 536, col. 2). 

“* You see then what we have to remember from this passage: namely, 
that if we will do alms acceptable to God, we must not tarry until we are 
importunately called and cried upon; but when we see there is need, we 
must try to give properly at that same hour; as when we ourselves endure 
any adversity, it seems to us that men will never come in time to help us. 
And why then deal not we likewise with others? We need to take no 
other measure, but that. For it is a true natural rule that we should do to 
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others what we wish done to us, but we are hasty to desire help and pitifully 
slow to give it. You see then why we ought all the better to mark this 
saying, that Job made not the widow linger, nor disappointed the poor 
of his desire” (pp. 202-203). 

Now whether this is an improvement on Arthur Golding is beside the 
point. We are entitled to expect of a new translation that it shall be—a 
new translation, not a new version of an old translation. We will disregard 
any other considerations that may occur to us, and simply make the 
practical point that by this method less than justice is done to the vital 
quality of Calvin’s preaching. His French style is nervous, lively and 
penetrating. An old-fashioned translation takes us at least one remove 
away from this. A modernization of that translation takes us yet further 
away. 

One other criticism may be observed. As an edition, this has many 
failings. In the first place, there is no serious historical or textual study. 
In the second, the footnotes are unhappy as often as not. Of the eight 
notes giving the French equivalents in the second sermon, only one is 
necessary: abysme, eslourdis (which does not mean “ drugged”, as 
Dr. Nixon supposes—Golding’s “* blockish ” is better), qui a le coeur serré 
(which does not mean “a man who has a heart ailment ”’—though 
perhaps here Dr. Nixon is misunderstanding the Elizabethan “‘a man 
pinched at the heart ’’), esplucher les mots, en Dieu, de quel courage and se 
iettent hors des gonds are all plain enough without explanation. Only the 
expression que nous n’y ayons point nostre courage attaché is interesting 
and difficult. Again, what are we to make of such gratuitous information 
as note 22 on p. 58: “‘ Here Calvin actually calls such persons ‘ dogs’, as 
does the Scripture, i.e. Matt. vii. 6, Phil. iii. 2, Rev. xxii. 15 ?”’ Or note 1 
on p. 68: “ Cf. the American poet, William Ernest Henley (1849-1903), 
Invictus, ‘I am the master of my fate: I am the captain of my soul.’ 
Thank God, this mood is gradually passing.” 

No, no; this selection of sermons will not do. 


Boston, Lincs. T. H. L. PARKER. 


HANNAH MORE! 


Ir is now well over a century since Hannah More, in a ripe old age, passed 
from these earthly scenes; and yet her memory lives on. But was it 
worth while bringing her name before the reading public in a new and 
extensive biography after such a lapse of time? The reader of Dr. Jones’ 
book will have no doubt about it; emphatically, it was! For Hannah 
More was no ordinary woman, and her times were no ordinary times. To 
which it must be added that her latest biographer is no ordinary biographer! 
This is indeed a notable book; a book, we doubt not, that will find its 
rightful place among the really great biographies. 

Hannah More’s eighty-nine years Covered a wonderful period in English 
history, a period of changing customs and of social development. Born of 


1 Hannah More. By M. G. Jones, Litt.D., Fellow of Girton College, 
Cambridge. (Cambridge University Press. 1952. xi, 284 pp. 27s. 6d.) 
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parents whose professional interests were educational, it was not surprising 
that Hannah and her four sisters became educationists themselves. The 
school which they established and conducted in Bristol was an interesting, 
and almost pioneer, experiment in the education of girls; and it established 
for itself more than a local fame. 

Bristol itself was the occasional haunt of some of the literary lions of 
the day, and to that fact was due, in large measure, Hannah More’s intro- 
duction to the literary circle. Soon, she was at its very centre, with ardent 
admirers whose number included even the great Samuel Johnson himself. 

An annuity settled upon her by a laggard lover whom she eventually 
discarded because of his repeated failures to keep his promise of marriage, 
gave her the opportunity to remove to London, where she soon won her 
spurs as a writer and critic. From that point, it becomes impossible for 
the biographer to tell the story of Hannah More without bringing into it 
some of the leading personalities of the times—leaders of the aristocracy, 
of the stage, of the Church, and of politics. Indeed, one of the charms of 
the book is that it so frequently becomes a well-situated corner-window 
from which the reader can survey a closely-passing parade of London’s 
most famous and most fashionable sons and daughters. 

But it is when Hannah More turns her attention more particularly to 
religion and the Church that our interest in her reaches its greatest keenness. 

Although Methodism flourished in the West Country from its beginnings, 
and although there was much in it that appealed to Hannah More, it does 
not appear that she was on familiar terms with the Wesleys or with 
Whitefield. The “ enthusiasm” of the movement would have repelled 
her. She was a staunch adherent of the Establishment, however much she 
may have deplored, at times, its inertia in education and evangelism. She 
did not completely identify herself with the Evangelical party in the Church, 
but the Evangelical clergy held her admiration, and many of them were 
among her closest friends. And so commanding was her influence in the 
Church that William Cobbett dubbed her “ the old Bishop in petticoats ”’. 

Not the least important contribution made by Miss More to the religious 
and moral life of her times was the series of tracts which, at the urgent 
request of influential friends, she wrote to counteract the French Revolu- 
tionary principles which were being propagated in Engiand at the end of 
the eighteenth century. These had a great circulation and widespread 
influence, and were indirectly the means of bringing into being the 
Religious Tract Society. Her schools for the poor had, as their principal 
aim, the imbuement of the pupils with sound Christian principles. This 
effort was well tested by opposition, and the well-known “ Blagdon 
controversy ’°—beginning in a quarrel between the curate of Blagdon and 
one of Hannah More’s schoolmasters, caused her much distress. But the 
appointment of Dr. Beadon to the See of Bath and Wells brought the 
unhappy wrangle to an end with a complete vindication of Miss More. 

The formation of the British and Foreign Bible Society in 1804 brought 
her no little delight, as the creation of the Church Missionary Society a 
little earlier had also done. Ardent Churchwoman though she was, her 
evangelical sympathies brought her into the kindliest relations with many 
of the most prominent Nonconformist clergy. Indeed, William Jay, of 
Bath, was invited by Cadell, the publisher, to write her biography. And 
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although he declined, Jay placed on record his high appreciation of the 
gifts and graces of a lady whose tongue, said he, ‘* was the law of kindness.” 
Orthodox Calvinism repelled her, probably because she never really under- 
stood it, for her efforts in theological definition reveal that she was really 
out of her element in the department of dogmatics. It is no disparagement 
of her intellectual qualities to say that her heart was better than her head, 
and that where her social experiments were defective, their failure was due 
to an ideological and intellectual stubbornness to follow to the full the 
leading of her deepest convictions. 

But, for all this, Hannah More was one of the most remarkable women 
of her day—a woman of broad sympathies, of fine intellectual grasp, of 
high Christian principles and the truest philanthropy. We welcome this 
new biography of her, and have no doubt that it will be received with 
warmest appreciation by all who take pleasure in Christian biography and 
in the niceties of literary presentation. We have read Dr. Jones’s book 
with great profit. 

Edinburgh. G. N. M. CoL.ins. 


SCHISM IN THE EARLY CHURCH?! 


IN this book Professor Greenslade addresses himself to a subject which is 
not only a very important branch of early church history but has also a 
very practical relevance to church relations in our own day. And he 
deals with the subject in a way that reveals him to be both a very able 
ecclesiastical historian and an independent and courageous contributor 
to the modern ecumenical debate. Not that we were unaware of Pro- 
fessor Greenslade’s quality in both these departments already, but in this 
work he has enhanced his well-merited reputation as scholar, thinker and 
churchman. 

The book falls into four parts, which deal respectively with (1) the 
nature of unity, heresy and schism, (2) the causes of schism, (3) the Church’s 
response to schism, (4) the consequences of schism, with some reflections 
on Christian unity. Some sections of the second part have acquired con- 
temporary topicality by the study which the World Council of Churches, 
at the instigation of Professor Dodd, is devoting to “ the non-theological 
factors that may hinder or accelerate the Church’s unity ”’. 

One point that emerges very early in these lectures is the precariousness, 
and indeed the unreality, of the appeal to the doctrine or practice of the 
“ undivided Church”. The unity and catholicity which are commonly 
considered to have been notes of the Church of the early centuries “ were 
never absolute, except by definitions which have not stood the test of 
time ” One of these definitions is that for which Cyprian in particular 
contended: that, since the Church of Christ cannot be divided, the 
Novatianists, for all their piety and orthodoxy, were outside the Church, 
and their sacraments, for all their apparent regularity, were mere imita- 


1Schism in the Early Church. Being the Edward Cadbury Lectures delivered 
in the University of Birmingham, 1949-50. By S. L. Greenslade, D.D., Van 
Mildert Professor of Divinity in the University of Durham. (S.C.M. Press Ltd., 
56 Bloomsbury Street, London. 1953. 247 pp. 21s.) 
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tions of the true sacraments, and completely worthless. The later dis- 
tinctions between schism and heresy was not carefully maintained in those 
days: a schism was one of the gravest forms of heresy. But in addition 
to the well-known schisms and heresies of the early Christian centuries, there 
were situations in which, of two rival bishops in a see, one was recognized 
by a large section of Christendom and the other by another large section, 
without either section ceasing to belong to the catholic Church; situations 
in which whole patriarchates were temporarily out of communion with 
each other while continuing to be inside the catholic Church—when, for 
example, “‘ Antioch was in communion with Alexandria but not with 
Rome, while Rome was in communion with Alexandria, which held 
Antioch and Rome together”. The situation was perhaps illogical— 
from the Cyprianic standpoint it certainly was so—but the illogicality may 
have been due as much to a faulty premiss as to faulty deductions from it. 
Augustine’s attitude towards the Donatists was less logical than Cyprian’s 
towards the Novatianists. The Donatists, he had no doubt, were outside 
the Church; but their bishops were real bishops and their sacraments 
valid sacraments, although they had no efficacy until those who received 
them were reunited to the catholic Church. What Augustine ought to 
have realized, Professor Greenslade shows, was that the schism was a 
schism within the Church, that schism did not automatically mean that 
one of the divided parties was separated from the Church. Thus he 
would have been able to maintain the Cyprianic doctrine that there is no 
salvation outside the Church; the Donatist sacraments would have been 
recognized as not only valid but efficacious, although not “ regular” (if 
this is much more than a verbal distinction). What Augustine ought to 
have realized, but did not, is of course the position generally held within the 
ecumenical movement of our day by those who restrict the apostolic 
succession to the historic episcopate towards the non-episcopal com- 
munions. Professor Greenslade, in drawing practical conclusions from 
his study, goes much farther than many of his fellow-Anglicans are pre- 
pared to go: between churches which recognize each other’s catholicity 
there not only could be, but (he holds) ought to be, intercommunion. 

Appendix I, a synopsis of schisms in the early Church, will be specially 
welcome to examinees in Church history, but its usefulness will not be 
confined to them. Appendix II provides an excellent select bibliography, 
and there is an index of persons and places, and one of subjects. The 
book is not only authoritative and interesting; its style makes it a delight 
to read. 

F. F. B. 


THE SERVANT-MESSIAH! 


Tus book contains the substance of the Shaffer Lectures for 1939, 
delivered at Yale University Divinity School, and a course of lectures given 
at Cambridge in 1951 at the invitation of the University Divinity Board. 
The first chapter, “‘ The Messianic Hope ”’, gives a picture of the religious 

1 The Servant-Messiah. A Study of the Public Ministry of Jesus. By T. W. 
Manson, D.D., Rylands Professor of Biblical Criticism and Exegesis, University 
of Manchester; Fellow of the British Academy. (Cambridge University Press. 
1953. vii, 104 pp. 10s. 6d.) 
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situation and expectation in Israel on the eve of our Lord’s ministry, 
supported by quotations from such contemporary documents as the 
Psalms of Solomon and the Assumption of Moses. The second chapter, 
““The Messianic Herald ’’, contains a penetrating and sympathetic study 
of John the Baptist. The third chapter, “The Messianic Ministry: 
Principles ’, shows the whole ministry of Jesus—His teaching, His acts, 
and finally His Cross—as “a standing denial of the current beliefs and 
hopes’. The kingdom of God as He proclaimed it was very unlike the 
kind of kingdom for which the bulk of the people hoped; the Son of man 
who came to suffer many things and be set at naught—T7he Servant- 
Messiah of the title of these lectures—plays a very different part from that 
which the author of the seventeenth Psalm of Solomon and the many 
like-minded with him thought of the expected son of David as fulfilling. 
In Chapter IV, “‘ The Messianic Ministry: Practice’, Professor Manson 
shows how perfectly the teaching of Jesus was actualized in His life and 
work; while the following chapter, “* The Messianic Ministry: The Passion 
of the Son of Man ”’, sets forth the crucifixion of Jesus, not as something 
which abruptly cut short His ministry, but as “ really and fully continuous 
with what has gone before. The sacrifice of the Son of man is the logical 
issue of his service”. The final chapter, “‘ The Risen Christ and the 
Messianic Succession ’’, views our Lord’s resurrection as guaranteeing the 
continuation of His ministry through the agency of His disciples. Jesus 
did not simply bequeath His principles and ideals to His followers and leave 
them to take up the task which He laid down. “ There can be little doubt 
that if it had been left to the disciples to take up tasks, their choice would 
have fallen elsewhere. Simon Peter and Andrew would have spent the 
rest of their unrecorded lives trying to build up again the prosperous 
fishing business which they had so rashly abandoned to join the ill-fated 
prophet of Nazareth.” Because Christ rose from the dead, “ Christians 
do not inherit their task from Christ, they share it with him. We are not the 
successors of Jesus, but his companions”. And so, as he has already 
argued in The Church’s Ministry, Professor Manson would think of the 
Church as the continuation of our Lord’s ministry rather than as the 
extension of His Incarnation. 


There are many other features in this book which Professor Manson 
has developed more fully elsewhere: we may instance his view of the 
original derivation of the terms “* Sadducee ” and “‘ Pharisee ”; his inter- 
pretation of the title “‘ Son of man” as used by Jesus; his postulating a 
ministry in Judaea and Peraea after the close of the Galilaean ministry 
(we agree with him on this, but are not convinced that the Cleansing of 
the Temple should be dated at the Feast of Tabernacles preceding the 
Passion). His argument that the Markan resurrection-narrative (or at 
least all that is left of it) presupposes resurrection-appearances in and 
about Jerusalem rather than in Galilee is good. 

We need not enlarge on the lucidity of Professor Manson’s exposition, 
his mastery of the subject, or his spiritual insight into the heart of the 
gospel. For a reviewer who has himself tried to write something on the 
same theme, this book is a salutary object-lesson in how it should be done. 


F. F. B. 


i 
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ACCORDING TO THE SCRIPTURES! 


WHEN Professor Dodd was invited to deliver the Stone Lectures at Prince- 
ton Theological Seminary in 1950, he selected as his field one in which he 
had already done outstanding pioneer work—the apostolic kerygma. The 
particular area of the field which he has now explored is the constant 
appeal made in the kerygma to the Old Testament writings. The volume 
now before us, which gives us the result of his exploration in this area, is a 
revision of his Stone Lectures. 


He selects fifteen prominent Old Testament “‘ testimonies ” and gives a 
brief exegesis of their New Testament use: Ps. ii. 7, Ps. viii. 4~6, Ps. cx. 1, 
Ps. cxviii. 22 f., Isa. vi. 9 f., Isa. liii. 1, Isa. xl. 3-5, Isa. xxviii. 16, Gen. xii. 3, 
Jer. xxxi. 31-34, Joel ii. 28-32, Zech. ix. 9, Hab. ii. 3 f., Isa. Ixi. 1 f., Deut. 
xviii. 15, 19. He then divides the Old Testamei t passages most frequently 
cited in the kerygma into four groups: (1) Apocalyptic-eschatological 
Scriptures, (2) Scriptures of the New Israel, (3) Scriptures of the Servant 
of the Lord and the Righteous Sufferer, (4) Unclassified Scriptures. 


From his study of these groups it emerges clearly that there is nothing 
haphazard about the apostolic citation of Old Testament scriptures. The 
“* testimonies” adduced were not mere proof-texts, having little more 
than a verbal resemblance to the evangelic events which the apostles took 
them to foretell. On the other hand, no evidence has been found to support 
Rendel Harris’s thesis that in the earliest days of the Church’s witness 
there existed already a complete Testimony Book. Had such a book 
existed so early it could hardly have been left out of the Canon; besides, 
“the selection and presentation of testimonia was not a static achieve- 
ment, but a process, and one which continued well through the New 
Testament period and beyond”. But the testimonies as they are found in 
the New Testament, distributed among the chief apostolic writers, are 
taken from fairly well defined areas of the Old Testament; they display, 
when classified according to subject-matter, a few clearly recognized 
patterns of fulfilment; they exhibit “‘ the rudiments of an original, coherent 
and flexible method of exegesis which was already beginning to yield 
results ’°—an exegesis which (unlike so much rabbinical and allegorical 
exegesis of those days) paid attention to the original context and was based 
on the first historical intention of the scriptures quoted. This exegesis 
involves a special view of history, akin to that of the Old Testament pro- 
phets themselves—a view which sees history as subject to the Lordship of 
God, whose “impact upon human society reveals itself negatively as 
judgment upon human action, positively as power of renewal, or redemp- 
tion. This twofold rhythm of the pattern of history finds characteristic 
expression in terms of death and resurrection. This, and neither cyclic 
recurrence nor linear development, is the real nature of historical action ”’. 
And it is this distinctive use of the Old Testament in the New that provides 
the foundation for Christian theology. 


1 According to the Scriptures. The Sub-structure of New Testament Theology. 
By C. H. Dodd, Professor Emeritus in the University of Cambridge. (London: 
Nisbet & Co., Ltd., 22 Berners Street, W.1. 1952. 145 pp. 10s. 6d.) 
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Who was responsible for this “* piece of genuinely creative thinking ” ? 
It was neither Paul nor John nor the writer to the Hebrews, for all three 
of them “ received ” this “‘ most original and fruitful process of rethinking 
the Old Testament ”’; none of them originated it. Yet to account for its 
beginning we must postulate a creative mind of no ordinary spiritual and 
intellectual quality. “* The Gospels offer us one. Are we compelled to 
reject the offer?” 


F. F. B. 
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Ezekiel and Alexander. By Laurence E. Browne, D.D., Emeritus Professor 
of the University of Leeds. (London: S.P.C.K. 1952. 34 pp. 3s. 6d.) 


This little book presents the thesis that the prophet Ezekiel prophesied 
not during the Babylonian captivity but in the years immediately preceding 
and following Alexander the Great’s invasion of Asia, and that the refer- 
ences to the years of Jehoiachin’s captivity are really disguised references 
to the regnal years of Artaxerxes III of Persia, even in three instances 
when Artaxerxes had long been dead. This chronological framework, 
together with the references to Nebuchadnezzar and Babylon, Dr. Browne 
regards as part of an elaborate code which was well enough understood 
by the prophet’s fellow-countrymen but was calculated to conceal the 
true purport of his oracles from the imperial powers. The invasion of 
Gog if chapter xxxviii is an expected invasion of Judaea by Alexander on 
his return from Egypt (cf. verse 4, “I will bring thee back ’’); the last 
nine chapters of the prophecy present a programme for a joint temple 
for Judaea and Samaria published a year before the building of the temple 
on Mount Gerizim. In spite of some remarkable correspondences brought 
out by Dr. Browne, his thesis cannot be called convincing. 


The Sermon on the Mount. By Karl Bornhiuser, D.D., Professor at 
Marburg. Translated by Rev. C. and Mrs. Sandegren. (Christian 
Literature Society for India, Post Box 501, Park Town, Madras 3. 
1951. vii, 174 pp. 2 Rupees.) 


Readers of recent numbers of our QUARTERLY know that the late 
Professor Bornhauser has no more devoted disciple than the Rev. C. 
Sandegren of Uppsala, who was formerly on the staff of the Church of 
Sweden Mission to India. In 1935 Mr. and Mrs. Sandegren translated 
from German into English this interesting study, in which Bornhauser 
interprets the Sermon on the Mount “ in the light of its contemporaneous 
world of creeds, customs and conditions”. We are glad to welcome this 
reprint. It is a work of great learning and original insight, and even 
where Bornhauser’s exegesis is most astonishing, he will be found to have 
solid reason for it, although the reader may not agree with him. A sample 
of his exegesis (of Matt. vi. 25-34) was given by Mr. Sandegren in the 
QuarTERLY for April, 1951. We have found the perusal of the book 
stimulating and profitable, and shall consult it in future whenever a portion 
of the Sermon on the Mount comes up for discussion. 
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The Gospel according to Isaiah. Seven Sermons on Isaiah liii concerning 
the Passion and Death of Christ by John Calvin. Translated by Leroy 
Nixon. (Wm. B. Eerdmans Publishing Co., Grand Rapids 3, 
Michigan. 1953. 133 pp. $2.00.) 


Dr. Nixon has translated Calvin’s sermons on Isa. liii from vol. 35 of 
Calvini Opera in the Corpus Reformatorum, with the assistance of the 
modernized French version edited by Pierre Marcel and published by 
La Revué Reformeé in 1951. A full appreciation of the seven sermons 
appeared from the pen of the Rev. T. H. L. Parker when he reviewed 
M. Marcel’s edition in our pages in July, 1952. “Isaiah liii,” said Mr. 
Parker, “is one of the chief foundation-stones of Calvin’s Christology. 
... The strength of his Christological treatment of the passage lies in his 
seeing so clearly and holding so tenaciously together the glory and the 
humiliation of the Son of God.”” Many readers will be glad to have this 
exposition now available in an English translation. 

We have also received three further reprints of Calvin’s Commentaries 
in the Calvin Translation Society series, published by Messrs. Eerdmans 
of Grand Rapids. They are the commentaries on Corinthians: (2 vols., 
474 and 438 pp.) and Hebrews (448 pp.), the price being $3.50 for each 
volume. 


Maintaining the Evangelical Faith To-day. By D. Martyn Lloyd-Jones. 
(London: Inter-Varsity Fellowship. 1952. 20 pp. 6d.) 


This pamphlet by Dr. Lloyd-Jones, which recently formed the text for 
an animated debate in the British Weekly, sets forth important considera- 
tions which ought to be weighed by Christians who are concerned to 
maintain the historic faith of the Church and at the same time to maintain 
the unity of the Spirit in accordance with the apostolic injunction. The 
author holds that a true ecumenicity must be based upon a sincere accep- 
tance of the Biblical revelation. He does not interpret such acceptance 
in as narrow a sense as do some: a convinced Calvinist himself, for 
example, he gladly co-operates with evangelical Arminians. Controversy 
for controversy’s sake is abhorrent to him, and if, on grounds of theological 
principle, he finds himself unable to take his place in the more compre- 
pensive ecumenical front, this is something that causes him real pain. 
Moreover, he makes it clear that mere orthodoxy is not enough. “ An 
evangelical Christian should be outstanding in his sheer personal goodness 
and capacity for social and public righteousness.” 


A Biblical Approach to the Doctrine of the Trinity. By G. A. F. Knight, 
Professor of Old Testament Studies, Knox College, University of 
Otago, New Zealand. (Oliver and Boyd Ltd., Edinburgh and 
London. 1953. vi, 78 pp. 6s.) 


The Editors of the Scottish Journal of Theology are to be congratulated 
on launching a series of Occasional Papers to appear under the auspices of 
the Journal, and also on securing as No. 1 in this series these four lectures 
delivered by Professor Knight to the Summer School of Theology in 
Ormond College, Melbourne, in February, 1950. The line of approach 
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will not be unfamiliar to those who have read Professor Knight’s book 
From Moses to Paul (reviewed in our pages in July, 1949). He makes it 
his aim to gather from the Bible, and particularly from the Old Testament, 
some of the concepts which lie behind the doctrine of the Trinity: he 
presents us, in fact, with the Old Testament preparation for the doctrine. 
He believes that if we can go back from the form which the Biblical 
revelation of God assumed when it passed through the medium of Greek 
minds, back to Hebraic thought categories, we shall come more imrnedi- 
ately face to face with the Biblical revelation. And so he examines such 
characteristic Old Testament idioms as the plural Elohim,“ lam thatIam ”’, 
the Name of God, the Word of God, the Angel of the Lord, the Face or 
Presence of God, the Glory of God, the Image of God, the Spirit of God, 
and shows how they lead on to the New Testament declarations (e.g. the 
Johannine Prologue) which underlie the formulated doctrine of the Trinity. 
If his exposition seems in places daringly paradoxical, it may be because 
it participates so fully in the quality of the Hebraic concepts expounded. 
The doctrine of the Trinity is shown to be no speculative theologoumenon 
of the Greek Fathers, but something fundamentally and essentially 
Biblical. This is a contribution of solid worth to Biblical theology. 


The Spirit of God in the Synoptic Gospels. An Historical Comparison and 
a Re-Appraisal. By Irvin Wesley Batdorf. (Princeton Theological 
Seminary Committee on Publications. 1952. 8 pp.) 


In this abstract of a dissertation submitted in partial fulfilment of the 
requirements for the degree of Doctor of Theology at Princeton Theological 
Seminary, the author asks “‘ Why do the Synoptic Gospels say so little 
about the Spirit of God?” and, after reviewing the basic material and 
recent discussion relevant to the theme, he gives this answer: “ The 
Spirit by his very nature as the creator of life in the unfolding purpose of 
God, cannot extend his activity beyond that stage of development to which 
God has brought His purpose at any time. Since the Synoptics record 
only the budding of that purpose and not its fruition, their reference to the 
Spirit is understandably limited.” 


Christ in Dachau. (The Newman Bookshop, 87 St. Aldate’s, Oxford. 
1952. 105 pp. 3s.) 


This symposium consists for the most part of translations from the 
German, recording the experiences of Christians of varying confessions 
in the Nazi concentration camps at Dachau, Buchenwald and elsewhere. 
The appalling conditions of existence in these places made confessional 
differences irrelevant; what was supremely relevant was their invincible 
faith in Christ, and their consequent ability to endure the unendurable 
through Him who gave them strength. Two things impress us throughout 
the book: the apparently unlimited capacity for evil latent in the heart of 
man, and the awful and humbling nobility of Christian heroism displayed 
as Christ Himself suffered and triumphed in His people. 


> 


192 THE EVANGELICAL QUARTERLY 


La Confession de Foi des Eglises Réformés en France dite Confession de 
La Rochelle. En francais moderne avec références bibliques et notes. 
(La Revue Réformée, 8 rue de Tourville, St. Germain-en-Laye 
(Seine-et-Oise), France. 1952. 86 pp. 300 fr.) 

Among the Reformed Confessions which exhibit the historic Christian 
faith which our QUARTERLY is concerned to expound and defend, an 
honoured place is occupied by the Confession of La Rochelle, the Con- 
fession of Faith of the Reformed Churches of France, promulgated in 
1559. It consists of forty articles, arranged in eight chapters, which treat 
respectively of God and His Revelation, Man and his Sin, Jesus Christ, 
The Work of Salvation, The Nature of the Church, the Organization of the 
Church, The Sacraments, and The Powers That Be. The Société Calviniste 
de France have done a good work in publishing this modernized French 
edition as a special number of La Revue Réformée. It is furnished with a 
preface (by Professor Jean Cadier), Scripture references, annotations, and 
appended translations of the Apostles’, Nicene and Athanasian Creeds. 


Studiorum Novi Testamenti Societas. Bulletin III. (The Oxonian Press 
Ltd., Queen Street, Oxford. 1952. 53 pp. 5s. 6d. post free.) 


The Third Bulletin of the international Society for New Testament 
Studies contains the principal papers read at the Seventh General Meeting, 
held at Durham in September, 1952. These are “ Principalities and 
Powers ”’ (the Presidential Lecture), by Professor William Manson, dealing 
with the spiritual background of the work of Jesus in the Synoptic Gospels; 
“The Gentile World in the Thought of Jesus” by Professor Joachim 
Jeremias of Géttingen; ‘‘ Mark’s Use of Gospel Tradition ” by Principal 
Vincent Taylor, and a specially suggestive study entitled “‘ From Defendant 
to Judge—and Deliverer: An Inquiry into the Use and Limitations of the 
Theme of Vindication in the New Testament’, by Professor C. F.D. Moule 
of Cambridge. 


Lumen. Revista Editada por los Profesores del Seminario de Vitoria. 
Tomo I. Afio 1952. (Apartado 105, Vitoria, Spain.) 

This new Spanish periodical is published as a “ cultural supplement ” 
to the sacerdotal review Surge. The first volume, of 96 pages, contains 
articles, notes, documents and book reviews. The notes are devoted to an 
examination of Protestant reactions to the dogma of the Virgin’s Assump- 
tion; the section reserved for “‘ documents ” contains a Spanish translation 
of the Pope’s lecture on ‘“ The Proofs of the Existence of God in the 
Light of Modern Knowledge” delivered to the Pontifical Academy of 
Sciences in November, 1951; the reviews include many items of Biblical, 
theological and ecclesiastical interest. 
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